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fapidism, a mideoightoenth conbury mysticism of Polish
Jowwy, represents for Buber the heayt of both Jdudedsm and his
pevsonnl way of being weliglous. In his eosays on the Hesldim
Bubey gums wp thelr feith end his neo~lasidist theology best in
the term "pensacramentolism.” God is believed to be everywhore
pregent in our immediste world, ond hence by turning to Him in
every moment we are able vo live in on intinate, freey and
wagiprocal velationship with God. And 21l humen existence ig
nade secred by this joining togethey of man end God in everydey
life., Buber argues in Jech und Du that mon cncounters God only
through that mode of ouy boing referred to as "I-Thou." Ourp
"Thou" might be a person, & part of noture, and whalt Buber calls

Gaistige Wegenholton. Furthermore, any cne of these "Thous"

might become, 8o o speak, e gacrament through which we meet

the eternael Thou. Burely weny problems arise oulb of such en
"T«Thou" theology, but we concentrate our aritical abtontion on
one, nanely Buber's tendency 1o reject formel veliglon in favour
of his rather myséilcal, individuvallstic relation to the eternal
Thous Tor hin the Jewish laws and wituals seem to f2ll in the
godlesn category of "I-I%," Therefore, he affirms the supposedly
non-acclegiastical religion of Moses and the free prophets instead
of official Judaism. He sees dn Biblical Judeism & historical

dielogne betveen Israsl and thely Gede The history of folth in



the Bible, according to Duber, centres around the struggle to
establish the kingship of God in the national life of Tevaal.

The divine kingship would boe expressed nobt by o priesthood and

e religions establlishment but by actuvaliaing the love and justice
of Geod in the daily life and national affairs of the elect people
of Gtode« Jewish life and Hebvaic veligion awve only properly
fulfilled whon Iswvacl simuliancously becomes a communlty of faith
and & natione The “"I«fhou" philosophy end Buber's iwherpretation
of Biblical Judaism are both closely linked to his Zionist and
socialiet line of thought. The gocialist scciety that he envisoges
ig established by the spivitual power of the "I-Thou" relation
between mon and with God. As oppogsed 0 the militant revolution
advocated by the Merxists, Buber argues for a gradunl sogial
evolution btowerds true community. By commundty Buber means gocisl
relations baged on sponboneity, mutuality, and trust rather than
capltalistic exploitetion and political powor. He bhelicves that
the local comnunities would cventuelly federate into lavger ones
by means of purely voluntary associstion. The problems of trade
and defence would be turned over to a restricted administration
ragher then e powerful, pemanent Hiates Wow, Buber views the
theowpolitical experiment of Moses ag the germ of true religious
gocinlism. By identifying Biblical history with modorn socialist
theowy Buber comos to the conclugion that both the desbtiny of man

and the miszion of the Jewish people ere served by bthe development



of o pocialist socioby in Isrvasl.

Throughout Buber's writings ve £ind him very confident
in spontaneons essocieltion but distrustful of objectivity, formality,
and permenency. In obher wovds, order and freedom are set oveyr
againet one anobher, and he ftends to choose the latier. For Bubepr
this prilovity involves disepproval of both govermment end ovgeanized
religlon. Howeover, it seoms that we might foemunlate a2 move balanced
viigwr that 8till takes the value of Buberts thovught into sccount.
Tiratly, it ie pointed outb that "I.IE" can be seen as an integral
part of the "I«Thouw" welotion. Secondly, it is suggested that

Golotice Wesenheiten, the third catesory of ¥ 1l-Thou" rolations
- : - ? | ]

might be extended to include a just Stato and formal religion,
deoe liturgies, doctrines, and moral pracepte. This accomodation
of orgenized veligion, howover, does nobt imply the approvel of
authoriterion, doctyinarian principles, legalistic moralily, and
the perpetuation of outmoded rituals and ivrelevant symbols.

It is my opinion that libeval-minded Protestants muet Join with

Buber in upholding veligious freedom and in advecating the unity

of religion and daily lifo.
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PREFACT

In ordexr to gain an understanding of the essence of a
philosopher's reflections, one must determine the central guestions
that most concern hime. Ior Morebtin Buber the fundamental question
secm8 to be aboubt the relation between mon and God. ¥From that
problem follow the other besic questlons thet he addresses in his
wiritinge ¢ whet is man, in parbicular, whet does it mean to be a
Jew, who is God, specifically, who is the God of the Jowish Bible
and what is the relation between the Jows and their God? In the
contenmporary situation such questions all relate to the concerns of
Zionism, lees the return to Palestine and the destiny of the
Jewish people. In making these various quories there emerges in
Puber's writings & pavticulay religious ideal and a view of
genuine humen welations, His view of the ideal soclety and the ideal
religion runs through the four major areas of interest represented
in his writings s Hasidism, the Im@ﬁou philosophy, Biblical Judaiem,
and Zionism which includes his Sccialism, We will treat ecach
diviasion both ap an independent vnit and as an integrel part of
his over-all thoughts Hence, the present study has three basic
purposess o survey of the wide scope of Buber's matuvre thought,

a demonstretion of the ilmner unity of the major areas of his
concern, and an evaluabtion of his concept of religion end soclety.

i



Mogt of Puber's writings are available in good English
tranalations upon which the following wesearch confidently relies.
It was necessary to return to the original German gources Lirstly
when insights were requived from early writings that have remained
untrensleted nainly becauvse their content represents Buberts
mature thought only in part. Secondly, the discussion refers to
the original texts when particulay Gexrman words and phrases are
importent to the line of arguments It should also be acknowledged

that the material of chapter twe is drewn larpely from the

excellent study of G. Scholem, Major Trends in Jewish Mysticism.
Any current reseavch into Buber's writings will be indebted ss
well to the earlier studies by Hans Kohn, M. Grégor Smithy
Meurice 8. Frledmen, Malcolm L. Diamond, Arthur 4. Cohen, and
Panl BT, Pfeutze. Yet the organization of this dissertation, its
basic line of development, the cleyification and formulation of
Buber's philosophical anthropology and religious philosophy ere,

to my knowledge, oviginal contributions to this field of study.
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PABE OHE ¢ A STUNY OF UASIDISH



CHAPIER X

AN LHTRODUCTION W0 MARTIN BUDBERYG STUDY OF HABIDISH

With evident pride Buber states, "I an o Polish Joir®
He continues by confesging that 4f he had Llved dn the powled of
elaspicald Honlddsm, he would ceriainly have bosomo & Polish
:Ei‘éasz:m} In the present study the towm "Haoldisn® rofows bo the
novenent chayacterized by o "weallstic and active mysticisn
foundod undey the leadorship of a Polish Jow, DaplwSheunslov, in
the nid-~-pightoonth cenbury cmong the Bapt Bupgpoan gm*:;:;‘,g in
order to appreolate the parbicular chovacbor of BuberYs thoughl,
it is necessary o bocome fomiliar with this welellvoly obocure
‘Hendddnt ooct. Bubep sayn, "Assuvedly npb my onéive opdediunld
pubptanae belongs to the wordd of tho MHeeidim o o » bud oy
Poundation 4o in that realn and my dspuicos ave olda to 4% .""3
Thds acknoviedgenent ourely juctifion uo in boginning o stuly of
Haxtdih Dubor with & suevey of Hopildipnm,

At the age of twontyw-oiz Duber wndortook on lntonsive
study of Hosldist souwrces for five yesrs, ard this andeavouy
maxks Uhe boglondng of his apologetic yravival @f* Hapdldist
Wierature, In acknowledging tho subjectivo nabuve of his
rogbateonent of Meeidlsn Buber cuplalns s

1
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vE hove dold At (tho Mosldiet tradltlion) amsw es one
who was born latewr, I beay in ne ithe blood and
opdrdy of thono who ervoabed it, and oub of my blood
anld ppirdG 4% has bocome new, L pland In a choln
of mrrators, & Mok betweon liuksy 5 tedl oncoe ageln
the old stoxies, and i¥ thoy sound now, 4% ia bacause
the new sdyveady lay gi@:rm&g% in then whon thay worp
told for the {fivet timo."
®ho publication of the weltings velating 6o Henddiow Lo spread
5
wrer neaxdy L0y yesws of Buberts Ifes  Tale biveloss
dodication to interproting Hasidies Lo the aontemorany world
gortednly Gostifles bo his high estoswm Por the weliglouws idfe of
the cavdy Haeddim, Although he wonld not bocone o bwentiobh-

*

contuzy Hasld, Buber fell compelled to bping e cenbribuilon of
wighteenth-contury Hooidion bo the sbbention of ouy aagga%é
What loprosses Buber ghout carly Polish Hopidian?

The syaticism of tho Haeldisd movenend wos abboastive o
Bubez at Lleot becavso of hlp inborvest in the Goman myobics
fean Neistor Hekbart o Angelus Slloslus, Joeeh Boshme ond
fekhovt wewe the bwo mest adalved by Dubev, However, following
his leder dloillusionmout with tho ecstotic mood of myoticism,
Buber concentirated his attention on the side of tho Haeidist iife
ondl seachings that enphasise infusing ths xoubines of ovewyday
1ifo with “the brealh of the Blornsnl .‘*7 Doy thinks thaet the
word Hgeddut can be twanslobed into Eoglioh best by o “vorbal
peraphease: 0 love the world in GodW. 8 e clados that
Haplddem dp o unique Yypo of systiclsn which affivms the weordd

as the vealdty betweon God smd man, rebher than as & hilndvonee



of splyitoal developmont From which man muat turn awgy in evdor
o weaoh Gode Further, the world mediples God's nesspge to
mon ond non's costerdng sevvice o &e:zﬁé“g Dubei weltes: IR
the Hesldlel mesvape the sepavetlon botwedsn *1ife dn God' anld
2P da tho worldd,' the pydmel ovil of all Ymeligion) is

. X
oversome In geouing, conovote uwnldily.” 0

flo looks upon closgicald
Hosidison as one of vhe grentestd movemonis dn peligious histowy
hecause the Husldiot way of Life does nob Alvide into the compon
dichotony of profane and sacyed spheres, In bis wveliglouvs
philosophy Muber envlates the Hasidist convietlon mogawding tho
mwion of everyday lifo and religion, and we will £ind that oveny
exen 0f his thovght io afPected diveetly ov Indivectly, The
cendinunl veourwence of the insight theb true Plife dn God® means
1480 dn the werld® indiontes the depth of Bubop's pespect for this
quaddty of Hasidiem, The prooent seetdon on Hesidiom diecussos
the bockzround and meening of the Hasldist “oyobicald piety® which

transforns all ments evorydoy ectividy dubo holy living.



GHaPTER XX
THE DACKEROUND OF HABIDISH

Glassical Hosldiom, tho madn subjecht of Dubap's f@&@&%ﬁ@&,
represends the culminaticn of aa historleel develspment whdeh
can bo divided dnto four steges: the Gohavic or pld mmmmm,
Luriaudc or new Rebbalien, Scbbeticoim snd flnally clagelead
Hosidion, Thip dovelopment includes o perdod of Jevlsh
mespdanisn ond the tradition of Jewloh mystdelon called Babbaleha
The Masidiet teuchings conbinue (o wse e major concspis ond
vosabulayy of the Zohawdie Eabbaiah eod the Tawlanle gﬁ,;zpm“
Moveover, nany oopoeds of the Hasidisd movenent exe conditionsd
by the messiendo movenent of Seobbationism, Honee, a swvgy of
these developuents is osgentiel for plocing Hasldisw i bistordcal
setting and for understonding the dmplications of Hapidiph
'wmmngsa.l

For the purposes of the swovey 4t will bo odequete Go Legln
vwith thizrtoonth-gentury Kabballsm and its theosopble soncept of
Gods In the thirteenth conbuxy the Fabballete were in
contradiction with f!xhe Jewish scholastics, although vegent schiolars
feeld that Xobbaliom avese from a decper impetus then neye rovell
agednst Joevish philosophy. In tho Middle Apas, Jewish philosophy

4



1

was avtenptlng o aynbheslis wlth Avistotolion pbilosophys Sinceo
Avdatotle explained the world by necesodyy; the law 0¥ couse anld
offect, and clafmod thet God ds tho Imporspnal Pivst fowse; the
Jewish philosophors under his influence tondod to dmindsh the
personal eloment of Jewlsh monotheism, In contmast to the God

of Avistotle, the now God of Habbalnh wos supposedly o veturn o
the origlual, personal God of Israel, Although the Kabbalists

of the m‘? seemed %o begin in hawaory with the 014 Yesbonond
end the nedicoval, Jewish philosophers, the Kpbbaiah of tho

Zobog erpands dnbo o Jewish theosophy end pantholon, T Gwo
tenets central o Zohawio thought awve o personal God of croption
and o God dnvedlvsd in porsonad, mysticol relabion with mons In
the Robbolol the God of philosopbicel Judaism do called the

nefof, the infinlte and unknowable fods  According o Kebbalistia
posmogony the bidden Hn~Sof turns from dnwend wepose 4otk
emoygonce of cvoation dn the Poxw of Fefiveth, dlvine enanctions
or meniferbotions. 10 opposition to the viown of Neopletoniam,
these cmanations are not greadations inbexvening bobwaen God md
the unlverne. Hach dlvine manifestotion inclvies the fowmer, avd
the toteld wordd of Sefiwvoth includos the whole univowrpe, Further,
in Knbbalism the wordd of Sefiroth o o procass of pulsailon
within the divine 2ife; hence the cyestlon ls an ovganism of divine,
pulanting Life, fhore ave ten menifostetions, snd they Gisclose

the systical qualities of the hidden Bod, Zu-Sof. The lust and



final nenifestation s mest dlrectly related o mon's concrebe
situation., Tt is called the gggﬁe}&mﬁe@? which meens the holy
Ppaginee o Gloxy of God in ouwr midets The ton myabtlcold
nmimifestations of God con e kaowo and exprosped as gywbols v
pomes of the hiddean God. Howover, the Divine Being Himgelf
eamot be onpressed, In the oviginal, pavadisicad stoto of
groation the diviane 1life of the freator ds conceived ap pordect
ordoy and hoymony. Bvery fefiroth anld the mayy verdebtions of
each Jollrelh shore in the perfoct riyythm end wally of God's
1ife. Bocouse the Shekbimeb is the final mandfestetion of Gody
the poevfoct order sofl willy of ddvine Life constilubes "ihe
unfon of God and the Shekhinah However, Adam's sin, which
gymbolines the sin of every man, Glepupbs tho cosmic order, which
concurrontly destroys tho Glvine barsony. 'Phe Kebbalisus
graduelly soane bo call the dlvine dlohaxmony, Wiho onile of tho
Shekhdnah,” Thoe vestoratlon of cosnde bhevmony ls tho essonge
of man's toek in the woyld. In thoe Kubbodeh the vndon of the
Shekndoah and God 1s achioved by the religlows acbs of Jawaeld,
such as study of the Topek, plioweth, end prayer, Hvon the
madane aobs of o vighteous man affeot n weconellistion of tho
ddvine 1ifo.

The Eabbaieh that hegan with the thizdoenth conbwry caue
o & close with Che ond of the fourteenth centory snd the begloning

of the Difteonth, Whorcas Zoharxic RKebbalion sbreaped thoories



eboul creation aund o roburn 4o the bogloning 0f orlgined cosnle
horaoiy s the new Rebbeliesn introduged dusreapsed spoculabion
sonceping the historicnl owa of finel voedompblong Shot ing
Kebbelintic eschotology, The new developaend wap encouvragsd by
the cetostrophle expuleion of tho Jewlsh popwletion fyom Spoin

in 1692, BSome Kebbalistic writers hod prodicted that bthis

trogle yosr would be tho final year of vedempbion, Howevew, tho
yoor of 1482 brought cruel exile rethew then libersiion, The
glrounsbances sbimulobed the boglunlog of & ppriod Ln which
aponalyptic and magelonilo thought wews o bocome dnoreasingly
prominent in the histoxy of HKobbelahk, Aboub fowly yeavs alter the
exile from Bpain the small towa of Bafled in Uppow Hodlilea bdgane
the centrs of the new Kabbolliotic movemond,  The bwo mosl
owbstandlng pevsonalities of Sefed were MNoses bon Jacol Cavedovero
and Leaoe Lurvis, Covedovewo wat o grept sysbemnilo thinkew, Lub
Lupda was a seholapr vilth the povsonsl megnebion of a populay
deader and bomchows It 48 the Kebballstic thousght of Isase Luvie
which dlvectly offocted the Sabbhablan movenent end the Hesidisw of
Heal-Shon-Tov,

The dunaovations of Iurdavic Babbolab entedd o veviglon of
sosumogony and further ppecvlabion abouh o poseievio age of
vedemption, ZTeeeo lania axposes the sontrediction Dotusen the
monetheion of the Terah snd the pantholum of the Hebbaleh Wy the

simplo, povhaps orude, gquestlon, if God is everynbers, how oowld



God create & worid, cspecially a wordd gver pgalogt Himpedl?
Tawdes ghveos bis solublon in the gyih of Lglmboum,  Accordiog 4o
Tueia, the £lrst movessnt of the Epelof da not emsoebtion but
conbracbions. God withdraws within bimgell, snd this divine
movenend leaves & peimordisl space, Honge, bhe pulsations of
divive fe du the universe elso include conbiacilon or saliw
Limitabtlon. Hils wenifesbations of cwnation end wevelation
follow His counbtrecblon and £3i11 the primerdiel space with
wnfoddivg rays of ddvipe lighé. In Tawdn's theory theye is o
vosldue of divipe 1lgnb, Reshinu, left do the prlacwdicl spoee
oreated by the contraction of the hidden Gudy The emunabions
off erogtive Light wewe bo osteblich oxder in the cheolbic stale
o

the residue; howaver, trogedy ensugs., Hdom Kaduwoy

prinordicd man, is the firet conlfigueation of the cpanating
ILabd, and the llghts coming from hils oves ave alsp cheotic
lighbs vhloh geupe the Qlam Ho~Fohu, “bhe wordd of copfusion enfl
dioorder,"  Specisd vessels erve smanpied Yoy the porblowiar
purpose of retalolng thoe chaobio and dsolated light. Howevary
in the progoss of eondinuing emavstion the diving light braalks
forbth with aen dupaect which aven Lhe vespols awe vpable Yo

whithstend and they shatber. The Shoviva

ih HowBolin, "brogeing
of the vessols,” reprosents the coamde cobastvopby whieh finally
dostroys the opdglinal haxmony whieck s represented Ly bthe "union
of the Sheliplnab and God,”  Por Luwrds, the peimal source of bhie

Relivoth, the forces of ovil, cxiste before "ohe broalting of the



vopsels® in the vesidus, However, to provondh awy dusliem of
good and ovil within God, Luriande FKebboliss lotor doveloped the
view that the powers of evil avise from the scatioved Pragrents
of the venpols which fall into the lowor ghysse of the primordial
apace dn which the gpixdt of evil dwolls. The forees of ovil
onolose the shatteyred lights ox divine ppoxlins of Gods Thuo,

the fallen universe conptitutes the lumpriconment of Ged's
emenabing and frogmented light in the Pohollp,” forces of evil.
The Diaspors, Jowiph exile, wap a tervible realily to bthe Jows

of thie opo ond the anciont Jewish gywbol of the “exile of tho
Shekhinoh® boeamo the pupular woy to refor o tho eptrangenout
within oreetlon and the (reatore. The Hebboliobs onplein thob
the Jhekhinah fell iunto exile when the vossols broko. Fhus, the
“orile of the Phekhinsh’ ie moxo Than o gysbol, it 4o the btregle
situation of divine life vhich is vecbificd by the roliglous
deade of tho Jews, The Hebbalistic myth of cweation espladng the
problematic elrcunstonces whdeh debermine tho necossity of
reflenption and the noture of finnld rodenpiion. Purthomore, tho
Luplando Rabhaloh undorptends tho restomibion of the bogluning oo
that end which will bring finol vedempiion., Fovy Lurdo the
HMessich's comdng in the culmination of the process of Gdvine
unification, Hence, the way of acoompiishing the wilflcobtion of
God beocomes the mojeor consern of Luria's thessorbieeld gyoten.

The mpezus of rostordug the original oxdor ound hevmony of dlvine
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1ife 4o bosed on devekuth, mysticel communion with God, snd
kayvanol, the myotieol concentration by which man divects his
whole inner purpose towards cccomplishing yihnpd, the wnificaidon
of %1%051,3 Lupia'n school of Kebbalah elaborated the religlous
gotlons and prayers Yor kovvenah wntll thoy begeme o passive
mochanical and maglenl funetion, The new Hobbaleh of Tsoac husie
wes more appropriate for aseebles in a clolotor then the nasses in
the street, Howover, he osteblished ean imege of the Jow dn exlle
that beecomes the impetus for the populay movomonts of Sabbatianiem
and Hagldism. The Jew of tho Diaspore is & man wilh the
responsgdbility of restering cosnle hasmony for the sake of God
ond the exiled fhelthinch, with which the Jow could casily identify,
Purther, his spirvitual actions possoss the powor net only of
browking the ddvine oxile but also the powsy of preparing for the
mesplonisc age in which the hiatorical oxile of Ternel would bo
ended, Thus, the Jow is not only o wen of exile; he in & man of
exilo and rodemption} |

The messianie forment in the ke bbaloh of huvda vesched a
foverdoh olimex in Iostern Jewry of Durope in the sovonteonth
contury, In that conbury Polish Jewsy suffored an lucredibiy
violeont pevaecubion durdng the Cosssel Ways. Cospuck howdeos lead
by Bogdan Chielnicke invaded Poland and oxbtowdnatod all the Jows
thay mot on the way. The Cossocks ogually habed the Folish
londlords andl the Jowish townafollk who wowe ofben caployed as

stewerds for tho avisioeracy. Polish Jews had boen emplared fow
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the unpopuler task of mmsé;am*%ing the l%&ié:’h Jlendlonds as
Wermeaa:ré and tax collectors in the Copseds berrdioy of Houthomn
Polond. However, historiesl eirounstences never seem to Jjupvify
tho hate dlrocted towards the Jew whon he becomes the BOAPORORT
of fanatical natlonslism, In the massacres of the decade of
1648 $o0 1658 about seven hundred commmniiien gmmz«;m&ﬁ An the
Jowg of Polend begen to long for o supernatival deliveranse from
the hell that thedr eapthly 1ife had bocome, mesplanie
pratentions flourdshed and the highest expegtetions focuned on
Sabbated Zevi whose populevity con be aseribed lavgely to the
genius of bis Inberpreter and propagendist, Nethan of Gazn.
Eﬁm@*&phﬁ. eel dnformation indlentos that Sabbatod Levd
ssufﬁ’emé from what payohiatyy calls a merdee-dopressive pryehosdaos
The manile~doprossive patlont does have anormal perdods which vary
in length cocording to tho oxtent of hie patholegicol iliness.
iﬁumz;g hia ;s._wyumm@ pericds he eesﬁft%m* suffers Lrom severe
deprossion and anxiety or from an abnoxmal sonwe of Joy ond welease,
Wathan of Gase attempied to prove the Wesslehshilp of Sabbatol Zevi
by porelleling the poychotie sickness of E%@%hb&;m with a schewe of
?sieas&sﬂ,aﬂi'za ordgin which coovdinates with the mqmgg@w of the
luvienic Kebbalism, His apology follows o siuplifled vevsion of
Iavdats teaching to the point of tho "breaking of tho vesselss®
For Nathen the aaﬁﬁaﬁ.o accidont becomes an even grosbor cosmly

satastrophe than supposed by the Eabbalists boecouse bthe soul of the
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lessiah bocones dlolodged and, like the pariicles of ddvine 1light,
it aloe fells under the powers of evil, His soul had been
egbedded in the m;*ig,ﬁ.mi divine 1ight of FreSof, bul now the
Mesedah is doprdsoned in the Kelipoth, the venlm of evil powerse .
Henoe, the Messiah must dwell in, and styugele agodnet, all me
forges of evil. Ho is able to fres himpeld only by the a‘&«mﬁggﬁﬁ
of tikkun, which vefers to man's effort in accomplishing coouic
harmony . Hathan's myth of the inprisovmont of the Messish dn
the realm of ovil ls applied bo the two contradictory staloes of
Sebbatei's sanle-depressive condition. Duving the povried of
depression, Sebbatal is bthought to be tormonbed by the Powmeos of
ovil called the "evil sevpents of the great abyss.” In the
Jubllant porlods of the peyechotic avels, the sowl of this Messleh
is pupposedly veleased svl receives supevnetuyel Yillumination,®
In "$he stote of ezallatlon® Sabbatad comnlis anbtinomlen aslto
which Nabthon also explaing by the mobapbyslesd 1ife of the Nepsiah.
In %he supernabured powsr of ble "§liwnination” fabbabel enbows
into the fovces of evil in the wordd end veleases the luney
holiness, 1In Sabbatiavdem the ;;mméiaﬁima& "holy sin® boecomes the
cenbinl vitual, Anbtinomion sote of indlvidwds and groups becone
sacranental and festive sction which fuvtheys the repbtorvation of
the exiled Shekhinah o Gods OF oowrse, 4F anbtinomlealen is
eocopbod as holy worship end holy ‘livﬁ,ng, tha altimate aubhorivy

of the Yomoh is rojected,
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Sebbatad Zevi procleined himself Messieh in 1666 oud his
disoiplos vupoeoted him to ontablish the now age dn Palostinos
Howaver, whilo he was residing in Turkey, ﬁa&?ﬂm‘ézaﬁ. wan thrantonsd
by the Ivlumic suthoritios. o wes glven the cholce of submitbing
to Allah ow poppible doaith, and Jabboted wes covvorbod to Tolom,
Upon heapdug of he apostosy the hope of mosd Sabbatianlsto
soldapoed lato botal despeir. Woverihodess, obhers Inbomprobed
the beltrayal as the supreme Yholy oin® of the Hessiachs A wadicod
group of Polish Sebbabionists lead by Jaopb Frauk oven mainboined
that "holy sin® should be made o pobiern of Living and not Just
an occasional ribe, Jaseb Frank taught his followers o onbtor
completely inbo sin in oxder to frse the “holy Lilghls o sparike?
confined in the evil “phells.” Hence, by "holy sin® the Fraakiobs
hoped to achleve the "wodlleotion of God," ewid the Dlaspora, and
optablioh the noupianic age. ‘The Pronkisto 434 nows thon violate
the mitowoth, perfowmmance of holy deeds dn posponse o bhe
compandments of God. Franbkism tought bhat in o voselande oo
the Torah mast be "broken ﬁ.rﬁ:@ ploces” ond destroyed,  Hense
pothing ramsined of Sabbetisnism but obhicad mibillem. Jasob
Fromk proclained himself as o "holy Lovd," zl bis close élsciplon
neemed o feol ho woy the Voselah. The Prevkist sect believed in a
trindty of God, the Nesslob, end the Shokbineh, . En the Hobbodah
the Bhekhinal was roferved Yo in feminine gender and wes somebimes

eallod Ythe loly Iady." Dubnoy, the JowlgheRupaion biebtowdan,



4

mentions thet there is vecord of a Frankist gobhowing ab which
the pepbicipants wors doncing avound o nudo women. Ne puppooes
that thay were worphipping the gSheldunch, which vae gympelised
by the nuda {igure .f;i Nevertheless, tho vopuwitation of the
Frankist seet Jjustifles onc in suspeeting the presounce of loss
honottble motives ton. Following the potiomm of Sabbaltal Zovi,
doceb Franlk end many of his followers hecame Cntholdcs du 1759,
Pubnov aspuros us that the apostagy of the Frankists was only
for political advantages, They remsined devobed to bholy Yholy
Lovd," Jacob Fraunk, thus they wero hypoerites as well an
apostotes, Tho Rasl~ShemeTov appecred on this disintegrated
seene of Pelish Jewwy as o conbomporary with Jocob Frank,

The Banl=-Shen-Pov (1698-1760) was an wnleavned villager
boyn in FPedolie on the old Polish-Turklsh bowdlewr, He proved
himself to be & man of intewse religicus feowvour and hunan
inplght, o gained the confideonce and vovovence of the common
Yolk, drew to himseld muavy followers, and establiohed the novement
called Hogidism. The histordoal BealwShem digappesved in the
lngidieot legonds of o great pevformer of miracles, DBaalsfheon
end moat of the leaders of Hasldism have alwoys been thouphb of
as legendary Ligures shwouded in wonders and nyobeyys Duber
hep attempted to reconstyvued en cubline of Danl-Shemn's 1ife and
boonching, as well op @ sccount of bin major sucCoBEORS.

Howevep, sueh sffords heve beoen serdously limited by the fact that
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Boal=Shem Q14 not record his tosching., In 1815 4wo editions
cadled Shevened HaeDoshl, "ihe Fralces of the DealeBhem,® appoored
eonbaiaing the oval tradition of Hasidiom, bulb the matovdal has
Little Wographical or historieal v&lue.ﬂ We have only two

lebtors which historiann beve agoepted as authentic writings of

the magters The Hosiddst teles shoub Dealefheom¥s 1ife probably
bave some hintorical founiation, yet hip blography is not
parbioulerly lmportant, A fow comeents will be sufflciont for

the purpoge of our study. The legondory socounts of his eorly
li¥e precent o misundevrstood men whom people judged as an

iggmwmug with no promiss, Hip trus idenbity always vomalusd
hidden, TFor inptanca, wvhen sorving in ninoy ceclesiastdo
positions, ho protendod to sleep in the daytime, but ob night,

when adl alone in the gymegosue, he pegyed fevwenlly o pondored
ovoy the mysteries of the Kebbgioh .? AL the age of thirhyepin
Dand-Shem bogen hla public mdnistiy, Ho cosumed o pimplified
veralon of Lurlanic Kobbalah bub revolted epalinst the ascotic style
of veligious life, DanleShen«Tov ceccoptod the pooplets longing
for rellenption which had been avoused by two psoude-lossicho,
although he newbralised Mosslaniom, RBubor euplaine that the pooplo
weye "iying fatelly sick in the porversion of falih® end DanlsSheun-Dov
found the "entidote® in the came souvecs Srom which tho ¥polson® had
wme.& The Lobbalab had given new meaplug bo the anclont Juleie

motif of exile snd vedenption., However, the Spbbablen movement hed
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only oxploited the Eabbadab ond destroyed the falbth of Jows, bub
Haoldion changed the Hobbaloh into an everyday wey of 1ife for the
common man,  From the elenents of an appevently hoepeloss situwetion,

Band-SheneTov gave the Polish Jow new hope and zenowad $allhe



GHAPEER JIT
THE RADDALISTIC PEATURES 0F HASIDESH

In discusping Buber's rolation To Hnpldiom wo have g@lroeady
noted tint bhis contuct with this religlous movement is not lindted
to histovicol study. Cortein aspeels of Hnsldlsm have boen
rojuvenstod in bis own personal faith, Hence, we can okpeot his
prosoutation of Hasidiem bo contain many of his cwn ideas aboub
religlous 1life. The wmain purpose of this stuly in lnpidiom io to
wderstand bettor the thought of Marbin Duber by exomining his
Haoiddet concepts in tholr oviginal sobiing of the Hookdist way of
life, The meterial of the next twe cheplers will aled provide
background for compardson between Hasddlon and the avess of Buberts
thought which will be discussed in the other thros major nections
of the thepis. In discuseing Duberts predsentetion of Hoeldlsn
there is no need to repoat the Kabbaliotic fovndations of
Hosldism which have boen summardzed in the preceding chopbew,
Thus, our attontion will centre on the modifications end the
oviginality whloh nade Hasidism o popuder movement onong the naosan,
The prosent chapter wiil deal firstly with the Iaskaict doetylne
of divine unifiontion, then secondly with the Hasidlst conmwmion
with God,
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The Rabbalah had come currency among thio mnasses, bub
Baal-fhem-Tov thoroughly populorises the Xobbalistic doctrinen of
Jibhud and develuth, the unification of God and communion with God.
The conpeptions are nob mewvely extended 4o the coumon peoplej they
are transmubed into compon life. The popuinidsed deotrdns of
dvine unification in based on the copmogowyr and eschatology of
the Imrianic Kobbalsh, The influence do olearly evident in {tho
following excerpts which vividly porivay the crisis of divine
destiny in thoe wordids
"Phe divipe spark in o stone or @ plont or ancthey creatuve
is Jike o complete Ligure which slto in the middle of the
thing as in o bleook, po that its honds ond feolb cannod
ptreteh thomsoelves and the head lies on the kacess e vho
is eble Ho ULt the boly spork leads this {igure into
Yreadom, and no petting free of capblves is greater than
. this. Tt 3o es when & king's son f&.ﬁ;ifs@!xﬁﬁ Lrom
gaptivity and brought to his Luthor,t™
"Gol has permitted s Shekbinah to ontor dabo the procees
of history and $o obare the contredictions snd suffexings
of tho vorld, and hos sent His %gk&ﬂmm into exile with

man and with Israel . « « Ue will ot be reunited with
Hip Shekhinch unbil we brdng 4% to Him oo o glft, With

dusty end bleeding feet He pemits e Shokhipah to twegd
the road of earth becawse we do net toke pity upon 36,0

Joportant concepts in such Hapidint teachingd are obocured
by the use of Kabbalistio symbols whosa gource anil mneondng are
usually unfanilior to modern ears. Hengo, they oreet an initiel
barrier for those wiov do uot have tho hkey Go thans The following
aualysis will provide the kay for e corpost inborprotetion of the

aymbols .
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In the popular suyings and toles vivich Buver retells for
ug, there seens Yo be a condensing of Kubbalictieo symbolsce Hhe
Hagidiot teachings of'ten meke no significant distinotion between
the "@ivine pparks dmprisoncd in shells” and thoe "Shelbineh of
God in earthly exile,” Although trensiabors bave conpistently
uood the ternms "sgparks? and "lights® with somao aua'tifim%ién, to
tho twontleth-century veader the words might suggest an abomiped
dlapergion of God throughout croeabtiens Whet io to say, & small
partion of God yosides in each enbtity ond boing, as 1P the world
enbodies dnnumerable divine spirits, lHevover, tho impression
that the Hasidiat toaching wents to convey differn o great deal
from such o netion, The omphasis must be plaged on the ondire
presence of one God in ench and every entidy of ouwiotoemwes Tho
wultiplicity of tho divine presence wofers only bo the
manifentation of God dp the wordd, The true meaning beeones
sleoarer 3L the term "divine gparks” is troanslibemied as Ytho
immanence of God," In like mannor, Buber sugzeste that the central
gywbol, “imprisoned sparks,” wmeans "the condibtioned &amneﬂéa" of
the tronoeondent Gods®  Tle aywbol "exilad Shekhineh,% has
essentially the same moaning., Buber apparoubly usop the word
“gonditioned® o express the Hasldist belief thulb the degtiny of
the divine Presence 4p subjoot %o the condiiions of noture and
history,. God suffers with Lis cveatlony, and lo dopends upon man
for mercy apd for release from His capthly suffording. Thevefore,

tiwse Kobbelictic ond Hasldist sywbols, “imprdooned sporke of God?
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ond "exiled Phekbinah of Gud,® originally communicated the genexal
viow that God is everywhere present in the world, snd bhe divine
Presence is subject bo a desbtiny of lonely vandeyding and suffering
in the worldd. loreover, Buber suys, "The Kebbalistic view of
Godts fate in the world . « o evyotellised 1toelf o « o dnbo tho
central idea of Hesldlen, 4 Being in the traditlon of the
Kabbaloh Hasldism dures %o teach that the conditioned lmmanence of
God awalts the help of man, Apgadn, thore ls & condensing of
symbols, hence both "reuniting the Shekihdnabh with God® and
"aplifting or freeing the divine opovks Oroa tho shells® rufor to
hunan participation in the sorthly destiny of diviwe Iife, Thue,
God and man need each other, Man needs God as his Oreator and
Swe tadner, and God noeds man as His vodeemor dn the vordd, Duber
explaing thet the wmotivetion of the Hamidiet 1ife lp "ithe seerel,
unfathomable value of husen actlion® and "bhe princlple of men's
repponeibility for God's Pate in the worldd?

In hio corly book, I and Thon, Martin DBuber clovely follows
the Hasidist concept of God's destiny and His need of man, The
Hasidim believe that their plous 1ife is o necespaxy o¢mplemend
o the 1ife of Gods Thoy maintain thet divine 1ife and bunan life
axe complotely intérdep&m&ent, honee God would be helpless withoub
the holy Hasid, According to Buber, genuine Haopldddm even beaches
that the coming of the Messlah deopends om- mone  Mom must Pivet
ballow all of his immediote world and then Ghe messianie age will

¢ome, Of course, it is also understood that men ig always in nced
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of the divine Creator, Sustainer and Redeemers Lo the otatement
of bis own falth Morbin Buber also expresnes such conviciions,

Ho writes: "You nsed God In order to bo, and God needs you for the
vory meaving of your 1ife o + « Ve koo mﬁmm?;{ﬁy in our heavts
that thers is & bacoming of thoe Ged that o, @he; worid is aotb

6

divine spoyd, i% is divino destiny,.” By compardng Hasidlom and

those ideas of I and Thouw, we reallze that Bubox io expreossing a

Haslddist conviellion, bub he has glven now meening to the concept
of divine need, Buber saye thal God necds wan's help in ovder Lo
fulfi) the divine purpose for husen MfPe, God deponds on man for
the redemption and fulfiluent of the dlvine WiLY in hunen histoxny.
Buber sayes thet man should pyey, "Thy will be done,” anl meen,
"hrough me whom Thou neaﬂeaﬁ.“? Thoe influenge of Hosidish
thought upon Meybtin Buber becomes eovident agodn In the similexlty
of the following quotations. Gorshem Scholw correctly swas up
the Haoidist view of Ged in the phrases “All Deing (is) in God,
but not all Being (is) &aﬁ.“8 Buber expresses the sameo ides in

I ond Thou with these words: "God comprises, but is noly the
2
b1

UNLVERDE o He also writes: "There is nothing in whioh e could

adl

nob be found, Buber's statement epprexziwatos the compon

tlopldlot saying: *No ploce con be void of the ﬁhﬁiﬁﬁn&h-"m
The above stubtements about Gold ralse an inpovtent quostion abuub
both the HasiGin and Marein Buber, Is tho Hopidist concopt of

God & pantholsm? If the Hagidim arve penthelsts, then 4% follows

thet the sialley position of Mortin Buber is also ponbtholstic.
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Let ug hegin our dnguixy into the ispuc by conswlting three of the
eardy students of Hosidism, D.h. Hovodosky, LW.J. Newnen and Jacob
inkin, Thone echolars atiridbubte pantheletic lesnings and
dpctrines to the DaaleShem,

Newiron hos roeontly weitten an artlele soying that
Peal=Shem's "interpretation of God vas in strongly peantbeistle
t;emga."m Hinkin says, "Rabbi Isreel Beal Shem Tov wen o
panthedat without ever having heavd of Bpinoge," 45 Howover, Bubey
undevatands the . Baalefhem's position aga refutetion of Spiooza
without ever having ‘Imsvm of bim.m‘ In pregonting the positlon
of DasleShen, Horadesky relates the phrase, "God is the place of
the worlfl and the world the place of (ﬁ-@fl&.‘"‘l"‘i Mecording to Bubor's
interpretation of Hasidism, "the wordd is pol the place of God,
rvathor, God is the place of the worldd, ond He abill, dwells in :1’5“%36
Although there is disagrecment on whether Hagidism "é;aaa.%ma
ovdinary ponthelsm, the coneluslons of Buber and Saﬁmﬁ.@m probably
represent the meont vecont and compoetont rescorgh, Gershom Seholem
sugrests that the Hesldist intewpretation of God bo erlled
"ponentheisn” besauso Hasidion does not equebe God with the world,
although 1% doos bonch e undiversal theophany. BDecsuse %thls secas
to be Duber's point also, perhaps »wesa should accept “panentheism®
ap the more correct designation for the position held by the
Hasidin ond Mertin Buber,

The panentheiom of the Heeidinm foms an espontliel foundation

for their dootrine of divine wnmification and bthelr comnunion with
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God, This point can be illustrated by the poradign of eatdng
in holiness, which is a populaor example & the lasldist coneept of
tho supreme stemé of man, The pavadign ohows the conerete, earbly
guality of Moeidist mysticism. When o Hosid oite down Vo bis
meal, he is convimeed that God "ealls” to him bothk in his hunger
and in the food set before hin. Tho Shekhindy of God is
rimpriconed® in the food ap cvexywhere elge. The Hoslid belieoves
| that if ho eats with wvevorence, with ée:ay, and with bis whole being
directed toward God, then the aimple seb of eablng becomas,
firstly, o saorved communion with God. and, secondly, & means of
liberating the holy Dhekhinsh., Consumpbion of Pood 1s not noerely
an enjoyment pormitted by God nor mevely o pmebtice for melutalning
the physiecal health mmmmmr for aotive soivice of God, Rabhow,
ﬁézsﬂ.ﬁiam teaches thet the aet of esting o common meed in holinesn
becomes as holy a rite as eating the seerifice in tho Holy Temple,
God 1s alweys our hopt and man is iovited to bo His guest. llence,
evory meal, and ayyr other daily activity, becoues en opportunity
both to meet God and help Gods It seoons cormect 1o ooy that dn
i and Phou, Duber sums up a pavt of Hopidlem es well as hioe own
thought when he referxs to our role in cveation as beilng "helpors
ond companions® of Ga&.'w
| The paradign of eabting in holinces shown thal in Hesidism,
a popularized form is given to the Kabbalisblc concept of devekutn
as well as the doetrine of divine undfication, According to
Gershom Scholem, the Hasidist doctrine of dovekuth is "the contml
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point on whiech ¥Hepldisa is foecused end {rom which ite spocinl
avbitudo coan be developed,” 18 Although Haptin Buboy hap never
Cmade a pluiley expliolt sbatement, nearly all bis esstys on

Hosdidiom enpbasize that o huwnanedivine dialogue is bogle to the

life and teaching of Heoldipome Do dndicatod proviously, develubh
means commpnion with Gods  DBuber feols thet in Hapsidisa the
comnunton between man and God fo undorstood as the reésponss »f an

476 Hp his “Thous® This measns that the Heoidist mystic conconbrabtes
fully on God, "adheres® to fod, "oleaves" to Bod, divects his whole
belng to God; bowever, the Hasid does not seek o ho absorbed in
Bod. This Hanldlsob tyee of communinn wiih God has both o cognitive
ani an emotdve quality, but espoeially the latter. The Hasidish
myoatie Folinge® to God with greab Jay, fervour, enthusicosm end
dedioution, It in & difforent fype of dovekubh beped on cognibive
econcantration wikeh appeoars throughout Kebbalistie litorature.
lioreover, the Kabbaliste usvally consider true commmdon with God to
be abtainoble only in the highest stage of agootic prayer, Fhere
is only infrequont speoulation aboubt the pmetice of communion with
God in everydoy life. Thoe attitude of the Haoeldinm is gquite diffevent,
Comaunion with God in placod in the midel of the coumon man's
activity ia the wordd. Living is proyings. Of course, the Hesidim
aloe hove gpeeial times of prayor apd wovrship in which theiy pasolons
ere often lifted into the state of hillobavut, ecstasy,. Hopldist

oayingo desovibe the impansioned experionses of such elimatic
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compundon with mony eretic aymnvlﬁ.w o move showld be gald
ebout the costobice aspeot of Hesidlst 11fe, 10 wo want s plobure
of what Bubeyr would coneidor gonuine Hooldism. e only dlscussos
the hitlehavat once dn his exposition of Hasldiew, end the
voference appears in one of the firsh publie éxﬁ:imm.% Aftor ks
cwn disenchontimont with oecstatic experiences he bands o Gdminich
the plage of emotionalicm and eoptesy in Hapldlmme. Buber profors
to exalt tho Haeddist 1dfe of a constant and rocipricad
relationship with God, which God wmakos poosiblo by His continvol
pregensa in mants lomediate wordde

This relationship with God demanis a pordiculoy mede of
living in the wordd as well ao His pregence in the wordd, Bubep
oxplodus that the Husidim experience tholr enbiwe 1ife in the
wordd as o “poevamend® which medictesn thely commnmion with God,
hense Huber ¢olls the Hasidiet woy of e o “ggmm%mmm%maﬁu”%
The Ypacranment” of dedly expordence mediatos both God's addvess” to
the Hagidim and thelr “reaponse® to 8¢d, Wwery setion is o vosponse
0 God because God i found %o be svoryvheves Nevertinloss, tod's
demend in overy wew moment cannot be kuown beforchand, Hewoe, wa
can Ypropeve ourselves ovey egadn for tho deed, Lwub we camnod

2 Hosidlom wodectn the deobailled

oy
prepare the desd 1teelf "
vequiremonts of vabbinlead low and the mysticol nethodologios
contadned in the Kgbbulah becauwse those woyn of vesponding to God

dovy o epontancous Yangwer? 4o the uplquo demand of the cvepw
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changing present. Turthormore, Hacldiom dekes & firvm sbond
agednst tho esoterie approach of the Fobbaloh, IHosldion
toschos bhat the "sacramental 1ife? is poselble oven for tho meod
aimplé and unlearned man.*% For the lesrned Rebbl and tha
méatie éi‘ Hobbalism huson existence ls odtheor profone or holy.
Teliglous observance and ascotic exewciscn ave sepavate holy
adbicns in o profans wordd, DBuber avgues thal conventional
yoligion ofvon tries to ereate and preserve coxaunion with God
by selecting sposial expoviencos whieh ave %o be the “paored
places” and "ooored bimes" Lfow o relationohlp bebtwoon man and.
God,  However, Duber thinks that tho eoffowt only cwcabos on
widopirable dlchotory of suered and profone sphoros dn Iife,
According to him, Haoidiem corwocts thie mloteke of emmemi@m
roligion, Buber maintaine that in the 1ife of the Hapidln, the
profane does not exist permanently bescuse thoy botiove that pur
emtive life in the world is either civeady saored or potenticdly
soored. There 1o o losting dichotony of saoxednoes and
profanensss Deoouse the Hasdld Thallowp? his vwhole exiotencoe

In Haodddom ¢

dmportance in Heoldiom, toedoy os then, 4o the powerful btondonoy,

L Hodern Men, Dubey ssys: "iUheb is of greatost

preseived in perconsl as well eo in comaunad endstonge, 4o overcome
tho fundanental separation botween the sagyod ond pmi“@z;ma“‘m
In Buber's unlerstonding of Hesldlam, the seeuloy 1ife in

the wordd booomes one with saered 1ifo vhen the Hapid learns 1o
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viove the wordd in Geds  The concepbion do wold sumed up in
vip of Bubox's epneys cboubt Hosidlem, ITu the ooogy, Yiove of
God and Neighbouw," ;‘Mfzw writons

"For ho (the ﬂaaid? learns to love thoe God of the Universe,

the God who loves Hig wordd, only in bthe nmoasure in vhich

he hingelf learme Yo love the world, Thun we mgy rogard

o deatbive way for sho Gevelopuont of tHo giai‘éiﬁaﬁif’u e

"
Agaln, Buber writes da m esoay of 1957, im which he puwus

up dz&ié esgonce of Hasddlem ap he bag coms o waderstand 46 dn his
fifty yoors of study: "Han camot appwoach the divias by wveaching
beyond the humany he con approach Hin only throush beconing huwnan,
‘3}@ be hunan is vwhet he, this individual non, o boon ereated
ﬁ’w‘."% Thus, 4f o Hegld were asked, what doss L% mmi b
become a Hasid, sccomiing to Buber ho woulld reply, 1t simoly moans
kedng & twue man by loving the worldd, oepseially oup fellow men.
This 19 the fundamental mqaimmn’é that S Mosid mush Wﬂ
in oxder Yo ackieve the unifiention of God end commundon with God.
We awe ¢orteinly Justified in doubting thob Hapidlom was oluwayn
the earthy, worddiy, ond secular Judaivm whﬁ.éh omerges dn Tubex's
prasontation. Howevewr, 4t oust be yemenbeyed thot Buber
purpopely yovives a seleotive image of ancient Hasidiown, snd this
@iéﬁm in fwportant in the present stuldy oo & clue Lo Duberts
conaeption of an adequate roliglous 1ife 4n our conboupoyary
wordd. Hence, it is dumportant to rotice thal all otheyewvoridly

appocts of o weligloun ordontation ave veiducod, ond the religious
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1ife of the Hesid is presented os bedng centred in the normal
Life of men in this present world. Buber is convineced thet the
Hewidist way of life atbtains e remavkable unity of "life in God"
and deily "1ife in the world" because the Hasid believes that
he meots God through his affirmation of the world. Henge, the
Hagid io Yopen to the world, picns towawds the world, and in

07
love with the world ."“"i



CHAPTER IV
THE FELATION OF THE HASIDIST COMMUNITY T0 RABRINICAL
SUDALSH AND SABDATIAWLISM

Thus for the analysis of Hosidlsn has dealt basicelly with
the relation between the Huasidim and tho Kabbhalists, espociclly
tholr dootrines of the wnification of God and comnunion with €od,
Bubey clains thet Nasidism adopted the Kabbalistie onsmogony
undeyiying these dootrines only booouse Bealw-Shem had nothing
batter to offer in its plage. Bven if this opinion could be
defonded, thore vemaina the historical Pact that Hasldlst teaching
is obviously dceply indebted 4o tho Kabbalah of Lurin. By the tine
of Baal-Shen«Tov tho Kebbalists had pained apgprovel fvom nony Jews,
It wns probably beoause of the olonse assoslation with the Kabbalah
that Hasldiem was able to romain a seet within Judaisn dn apite of
being ostraciced from rabhbicienl ocirelen. Howover, the
modificntions vhioh have bheen exomined in thy previous chapier show
that Hasidisn attempbed to broak awey froam the ancetis, asoberie,
gnostic, pentheistic ond magle teondencies of tho Xabbalah, Hapidism
dovoloped sufficlent originality 4o moke it o pepavate movenent in
Judaism yathor than a new school of the Kabbelah,

29
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Athough ve moy gpeak of Hasidisnm as a movemendt oy sood
within Judeigm, this does not mesn that the lasidim wore welcomed
by the leadeys of 4raditionnl Judaisw. Conflict with Rabbindesnl
Judaion wan predoninant in the development of Hasidism, Boocause
Nabbinical Judaiasm was the anthoritative rvepresentative of the
traditional Peith, the position of the new movewent had o bé
defined egainat the background of rabbinical {thought and practice,
Ditter controversy arose botween the Rabbin and the Hasidist
leadeyrs, fivstly, i:ammae the Hesidist community had its own "Rabbi,”
the Zaddik, and the two religions leaders were naturally placed in
the position of being competitors. Secondly, the Hasidin
astablished their own place of worship apart from the synagogue.
Thirdly, the Hasidim developed thely own style of Jewlsh plety,
lience, the rabbinical clrelies viewed Hesidism ag a threat %o
the suthority of tho orthodox Rabbi, the synagogue, and tho Law.
It is not surprising thet the Hosidim were olten lovked upon as
heretios. The Hasidist commanity brought further disrapute upon
iteels by associating with the Sabbaiian heresy. The Sebbation
wovement had gained many adbhovontas in Polish Jowry, and during the
aarly years of Hasidimm oxtrome Sobbatian ideology wes still being
taught among the Polish masses by the Frankiests, This means thot
many of the poor, ignerant, Jewlsh peasants tonded 4o think like
Sabbatians, although thoy moy have fevsoken the messionie movements

long agos Tho leaders of Hosidism wore addressing the heart and
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wind of cuch Polish Jews, honee they had to conalder thy Sabbatlon
idezsn in ordor to holp these Jows who hed bed thelr Jowish faith
perverted hy the psondoe-llessiahs. That ig to spy, in oxiar 4o
help these YPolieh Jows, they had do begin on thelr owun
religious level, which in many cases atill involved Sabbatianisn,
Antinomienisin anid nesaslanic leadership were two majopr features of
Sabbatianian that the Hoslidist community eould not avoid.
Hasidism did nov ascopt elther of these, but both foatures affeoted
the style of Hasidist lendership and the nature of the Hasidist
ploty.

The present c¢hapbor has two basie pwrposes. Pirstly, the
chapter will discuss the natuve of Hasidist plety and the siyle of
Haslidist lendorship as presentod by Hartin Pubowx, Secondly, and
more important, my research has gttempted 4o determine the Hasidist
concepts of Buber's oun thought, and then placo these conceptions
in thely Hasidisb context. In Chapter III this same approach
showed that thore are cextainly pood roosons why Buber says thatb
his "Poundation® and “inpulses® ars "ekin” 1o Hasidism, X% is
hoped thet the study of this chaptor will give further cuppnrt for

Buber?s olain,

(1) The Wature of Hasidist Piety
Roth Sabbatienisn ond Hesldion contlove the Kebbalistic

understanding of' good and evil. One Hasidlst saying reflevs to

evil as "the throne of the gmﬁ."l Other Hasidliot sayings yefor
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to ovil oo tho lowast rang on the ledder leeding to @aﬁ.g HSueh
sayings have their procedent in Kebbaliam. In the Eobholeh and
in Hasldion the nut in the nost conamon nmetaphor concorning good and
ovil. The nhell is compored o the owil forcos, Kelipsth, and the
kernel to the “haiy gporke of God.®  Sush sayinga cnd gyobols ave
intondad to convey the ontologicel nature of good and evil. These
two mysteries are saparate and reol forveos but not dichotonmous and
equal realitlios. Good is identdified with God, ani ovil is an
incidentel, provisional forece which is subordinato 4o Gods
Furthoy, evil oan only exist in relation to good, specifically as a
prelude Yo goods Thias ontology of good and evil is applied by
Hagidiom and Nawrtin Bubey to "an anthropological definition of good
and ovil.,” In oxpressing his viows on good and evil in tho

treatise,

Inares of Good ivil, Martin Duber clearly adoptn and

oxpands the Hasidist teaching on the “evil urge" and the "good nrga.“3
As understosd by Hasidion and Dubor, evil 4p a real force in hunan
nature, bub the forces of hunan eévil ave believed tv bo vreadlly
rodeemable by nan himself, The Hasidist teachers and Buber argue
that hunan ovil begino with the "evll urpe” which appears in our
imagination in the form of teamptation. Tho "evil uxge" is

opposite 4o man's "good urge,” and tho "eovil urge® is basionlly an
incomplete form of tho elemental wrpges upon which the prosess of

human 1ife dep enﬂa.h’

Thus, the "evil uwrge" noods only to ho
trongformed into its potential usefulmeas. On thoe other hand, if

man cver avoids or neglects the rasponsibility of transformation, the
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"ovil urge” brings aboud ell foras of moral evil., Hemoa, it is
man ‘-}ha is really responsible for making the:l "avil urgs” result in
evil behaviour, DBubox thinks thet ‘ﬁh@éa consepts have thely
earliest éri@m in the Talmuds dootrine of the two urg,@ﬁ‘.g Hé;mae,
the Hmidia-t teaching on the Yovil uvgs" possibly was not new in
rabbinical thought, lMoreovewr, the Hasgidin &.ﬁ:& Martin Bubsr ave
in sgroonent with the Jcbbetienists who soy that one eamnod serve
God marély by avolding evil, Henoe, the Hesld does not repress
his Yavil urge,” but he tries to "sexrve God with the ovil urgse.”

In contrast 40 Hesidiom, the Sebbatlanists teach nothing
.abaut transforming the "evil urge.” Rather, Sablatied Zevi allows
"avil urges' to begone "evil doods" which he glorifies as holy
ritea, Jacob Pyank evon oxalts the Yevil doed" $o the position
ot“ the highest forn of #aligiaus 1ife. The Hesid camnot imogine
that God wishes wan to commit "holy sin." That othionl nihilisn
is rejected. Howevew, the position of the Hasidin opd Hartin
Buber is still wvery daring. X{ 44 happens to be true, a8 sone
religions ueintsin it is, thot osch nen varies in his ability to
transforn his urges, and sone nen arve helpless before certain inner
forces, then these persons ocan betitoey handle such clemental urges
by avoiding or supprossing them., For such porsons the way of
the courageous Hasid ocould lead only to despair and inereascd guili.
In Israol and the World Buber acknowledges the possibility of

supprassion bub, unfortunately, he oompletely rejects this

é;l’bemtive in Pavour of the nore novel position of Hegidism. In
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the wame dlscusaion he xightly dencunces tho heathenism which
giorifies tho clenental urges by proclaiming them seeved bofore
they ore transforanod into mlinaas.é Howgver, 1t seems
unnocesaary for dubey to diseount also tha attenpd to conquer op
suppress the olemontal wigos. ﬁénqueﬂing tho Yevil urge® still
can bo aceephod as & secondary altornative, even if hollowing
the Yavil urge® io being attemptod ce the most desirable approach
to our clemontal urges. |

Gloser attention needs to be glven to whet Hasidisw neans
by the "evil urge” and the transforwing or hallowing of %:hfi "avil
urge.” In Buber's own writings and in his intexprototions of
Residism, he presents tho nature of tho “evil urgs® as o
dircotionlesns, chaotic stoto of tho olementsl urges of man.
Vhilo suffering fron the dlrectionless whirl of aleiz;fmﬁal BEEOH,
Duber says mon is o miervessn of the Olan HawPohn, wm,ah :ié,l; the
Kabbalistic torm for "the upper worlds of confusion mmd ﬂi&:order."
Puber compores his days of youth do the Qlan Ha-Pohn ly BN m

he suggeats that eoveryono can zui;%érm;ané.
what he neans hy "lack of fﬁiwmtﬁuﬁ“ when they recall "the ntorn
of’ aaalaawme.“? He eszplaing that vhen ony cleuontal

urges ave in conffasion we axe aph to treat any aspeot of cup
vorld as morely an object to be exploited and Mmﬁwyé«i. Rhe
chnos inside of mon 4o the fundamental ocause of iho chnos

throughout the socioty within which men lives. Aceording to



Buber, nan moy "glide” into o disovderly velation to the world
sinply by failing %0 discipline hip "evil urge.” Oun the other
hand, after unintentlionally doing o misdeod, man noy

deliberatoly chonse to continee doing the evil deed, hence the
behaviour begomes parh of bim., These possibilitios ave whatl
Buber calls "ithe two stages of evil." In bias inborprotation

the first situation corrvesponds to the Hebraio myth of tho £irat
fanily's "all? and the second, "evadicel evil,” is expressed

in tho Porsian myth of Yina's "fall”, Duber says that the
alternative ¢o both "atagen of e¢vil" is what he ¢alls "direotion,®
He also interprots Hasidisnm as tesching that "dixection” rodeems
non's "Pallen atate." Tho concept of "diraction” han o long and
complicated development in Buber® %hwgist.& Perhaps
definition for “direction” c¢an be deduced from the folloving
passages. In i gﬁ& Thou Buber expresses hiwself like o Hasldist
sage when he wﬁ.tas}. “He vho 'servos God with the evil impulse!
(or urge) nales desision, decides the evanw*g In Enages of
Good and Bvil he explains that one "sorves God with the evil
urge" by uniting it with the "good urge," and the "pood urps' is
LAt Lsrael ond the Vorld, Buber says that

i man 4 "doternined to glve dlreotion® to the “evil unrge? then

Ypare direction,

he "londs it the full force of his will.™™  Beceuse Bubew
places "direction® in opposition to evil and chaos, vio moy
conciude that "dlrection” involvos orderliness, end from the above

quotations, 1% seons that the order is achieved by the human will.
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Therefore, 1ot us assume that the fundamental quality of
Tdiveetlion® is the '%:-—1*&@1*, heynony ond purposs given wman's
#diveotionloss? foxces, l.e. Yovil urge,” by human decision
and detormination. Bubor explains that all the divorse
degisiens of orxderly, purposeful living combizne to fova evary
man's Pono direstion.’ Tha "one direction" can be understood
both an one's unlque individuaelity and as one's unique way of
Living with @a&.w Thervelfore, as undemmaél by Dubaex,
Hosidien pojects the extromes of both antinomianisn and the
uaual response of mysticliom towords men's Yalien thoughte® and
nwoyward iopulass.?  The Hasld remsing the nystic whose
bighest aim 1o an intinote relationship with Ged, but ho does
not renounge the wovld and he doas not repress his nstural
inpulses. Helithor does he indulge and explolt these {two
dluensiong of hummi existence.s The Hasldist nystio zealigos
his constant relationship with God by sancbifying "the

1%
gxtornnl ond inteymal reallty of eurbthly hamg-n"j’"

Thus, vo
soo that tho Haaidi&% unity of religlon and daily 1ife includes
all possible aspects of hunan exigtense in tho world,

Phe Hasidist segt 4ld wore than rojectihe anbinomianisn
of the Babbatianiats. ‘he Hasldim attained an oxgosdingly
high lovel of Jewish pliebty., Theoir name, fasid, necans "plous
onz  The piety of the Hasidim differs from the usuel
fobserving Jew" besause it is o mpetical pioty and a radical

piety. Duber writes, lHanidien is "uysticisn booome ethas."m
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Of course, he refers to the Kabbslistiec mysticlsm, whioh Hpsldisn
uoddfies bub always retains. oy instanco, Daal-Shem
admonishes men to be carveful iu how they uas their tools becauso
the "holy sparks of God" dwell in them. Again, o tavern
keeper mist sexve even the worst of beggor, with love and care
begause a "holy spark of God" dwella within bim. Hesidism insiats
on inorgasing the quality of Jewish plety end the sinserity of
formal worship. In contrast to the legalism of eiphteenth-
ocentury rahbinigal law, the ethiocal teachings of Hasidism emphaniszo
an inwaprdness and rodical quality which is wvevy mioh Jike the
teachings of primitive Ghr&smmw.m

in Hasidisn striot observance of the law is no longer the
final goal of Jewish plety. Tho comwanduents of the Tovah and
rabbinical lav cye consideved aids only for the situations in
whioh they apply. 'The orthodox Jews opposed this Hasidlst position
bocaune thay bolieved 14 denied the ultimate authoriby of the
Jowish Law and $he role of tho Rabbi, However, while the Torsh
is no longor central in Hosidisnt Life, it is not violated a8 in
Sabbetiordon, Rather, the Toxal recelves the same reverence as
it does in Knbbalisw, and above all, the Torah is thought %o be
mif'illaa. by Hasidiat piety. For this reason when a rabbinieal
scholar beocores a Hasld, the centre of his previous 1life is
relogated to o minor role., In the view of irsidism, the
rignhteousness ¢of' the Hosld must surely exceed the righteousnoss

of the orthedox Rabbl and the oommon “observing Jew,"
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The othical bteachings of Hosidism emphosize themes that
ave comuon in the prophets ond in Christian teachings. God is
thought of as a smereiful and camlaﬂammmﬁa Baing ogainat whon
wen con even render judgment, if Ho hoppens to afflict them
heartlensiy. Hevertheoless, in huuman sufferdng and divine Judguont
the Hasid etill fecls ho is wpheld by the grace of God.
Purthe more, the loving fod wills that non live in inmdtation of
His infinlto Love. Ience, Hasidist ethics stress o reverent and
agtive lave for God vwhich ig oxpressed in brotherly love and
benovolonce toward oll men, friend or enomy. The pgoal of thedr
othical living is to worship God by serving all uen with
attituden of brotherly lowve, hunllity and jJoy. Love, humility
and joy could be ocolled the threo cordinal virtues of Hogidiat
ethics., loresver, the leaders »f the Hesidinm discourage prolonged
- gudlt feclings over failure to love the nelghbour and to be hupble
befora the neighbosur begnuse the sorrow of guilt forfeltz joy.

The reforas of Hasidion included Jewish worship aw‘i
education ag well as Jewish etbies. Tho Hasldin felt thoad the
rabbinical Judaisn of the Diespore provided nothing hut an
endless burden of injunotions, regulations and o fepid,
formplistie worship., Hence, the Hasidim dared to chellenge the
acoepted, rabbinical outhority of thedr neipghbourboods, and they
aestablishod now patterns of worship besed on emotionolien,
enthusioen, vory oarnest praying and the ozhortations of aimple

nen vho usueliy had no rabbinicsl treining. They met together
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in speclal houses of worship, aud shoubs of sponianeous prayewr,
wopturons dancing, and mystezious E:«amﬁ.l%r were not undommon
prootioos, The ehildren of Howidist hones wepre troined by the
leaders of tho lasidist conmunity, while othewx Jowish children
wore oduonted by the Rabbl ot the aynagogue, Tho Hoesidist
toachexrs emphaslzed the developumeat of choracter rathey than
geining knowledge of Jowish law and tredition.

The life and teashing of Hapidisnm placed oxeecdingly higd
oxpeotations on the despairing Jew of tho Disspora. Hosidism
demanded thot the Bast Huropean Jow rospond to the degensration
and discouragement of his soolal and historieal ciroumsizneos
with positive religious attitudes and zotions. The mystiesl and
radloal plety of Hasldlsm required a atvomous religious discipline.
As an fcoleted individunl, tho Hasid oould never have mastered
the challenge. He ncaded the old of strong leadersbip and o
supporting community. The messlanic movenents of Sabbatad Zovi
ond Jacob Prank had offered a supposedly superontuyal Loader and
the strength of nwass enthusiasmn, but tho pseudo«iiessinha totally
failed the people and shattered tholy hopes. Thus, the bewildsved
dewlsh peagent was in oven grester naod of o siwong leader,

Nany siople Jews would not tum to the orthodox Rabbi in dheir
need besouse the leayned Robbi soemed distant, vnhelpiul, perhaps
even forbidding. Tho lendership of the Haesldiot movemont had
e quite dif'forent image. The novemsni offered the confused Jews

of Poland o new type of veligiovs community whiech was structured
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around & vexy persuasive and possionate leasder, the Zaddik,

of which Taracl Boal-Shen-Tov was the firet,

(2) Zhe Siyle of Hasidiat Leadership
The Zaddikin wers the exemplears and pastors of the Hasldln,

"Zeddik" means "tho vightecus ona"  The lasidinm seid they
loarned the Towah from every movemsndt of thelr Zeddik becauwse the
Zeddilk litewlly embodied the Torah, If woa the funotion of
the Zaddikin to inspire and dnstruct the Haepidin, bo shere tholr
priefs and sufferings, ond encourage them whon they faltered in
.tiwim' faith, Duber foels that the essonoo of the Hasldist

016 He neans that tho ZFeddik

community was "recliprooal action.
and the Hasddin in his ohapgo formod o aommnity engaged in
genuine dlaloguo, The Zaddilk wos the contrel personality of
thres circles of yooiprocal followship ln which the pastorel love
of the Zaddilk wes extonded and emulatec’&.w

The first end byoadest civeles encoupnssed the many who
cane to the faddik from o diatance, especially on the religious
halideys, 4o ask holp for thedy bodily and spirdtuel needs,
The seoond, widdle oircle included those who lived in the vicindty
of the Zeddik. The Zaddik lived and worlked amomg these Hosidim,
He ministered to thon in the narket plece, in their homes, and
in the Haoldist house of worship. The {third, norrovest ecirecle
was thot of thoe diseliples, of whon several wore usuaslly taken
into the housshold of the Zaddik for tyeining in the Hasidist

tradition. Duber maintoins that the relationships of this
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Hagidist compunity hod the aubhentic guality of dialogue. It
soons reasonable o suppose that the qualdty of the Hasidlst
conmunlby wes & gource of :!.i’;a};}ix?&‘%;iml fox Buber's philosophy of
dialoguo.

Tho Zeddilkin vere aluays the exelbed laaders of tho
conmmity who mediated hetween God and the comsunity. Howsver,
Buber ¢laing that genulue Hasidisn rvesisted any traces of quasie
wesslanle leadepahip beeause tho "Zaddilm pointed men with
great geriousness 0 that imuediate velatlonship with God that
wo nmediation con yeplage .“m Ho single Za4dil vos olevated
over otherc., They believed thot each Zaddik ond the Hasidin
in bis chapge had been brought wg%aﬁhew by divine providence,
bub & gonvine Saddik ellowed wo idelatrous worahip of the kind
demendod by the mossianie figures., Hany of the Hasidin and
their leaders conbtinued Yo hope for the coming of the Nessiah.
The treditional heope of Judoism was nob fovselen, yot Hagidist
teaching insioted that when the Wessiash doss come he will bo o
thidden Hessiah,” Henoe, if arny mon seys he 1s a Hessiah, you
kaow assurediy that ho is not the lessiohe

Bubey alse onmphesizes that the oarly Zaddikin degpleed
the pracbices of ssoctisn and osotorie byotherhoods. The Zaddik
Lived "hia 1ife in the work and with the world" and tho pat‘bam'
"belongs 40 the innermont core of his woletion of f'aﬁ.ﬁu"m

The early Hasidist movenent was Yo communnl mode of holy life in

the world" which wos communicated and sustained by the life of
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the Zaddikinm, Actusl living in a now faith was primary.
Hasidist tenchings arose lLator as atbenpts to put the Hasidiat
way of life into concepbunl forn. Buber says P
"in an otherwiss not very productive centuvy, even
in Eastern Burope, the 'unenlightened' Polish and
lrainian Jewrey brought forth the grestest phenomenon

in the histoxy of the spirit, greater than any
individual genlue An art and in thoughts g socle

that lives by its faith." 20

Critionl students of Buropean history and Hasidism will no
doubt ansurg us that Mfartin Buber :i;s exngperating the significanca
of Hasidism in "the bistory of the spirit.," Israel J. Kazis,
Rabbi of Teuple Mishkan Tefila of Doeston, Wass., is ong such
eritics  Tho rabbi has dismissed the contemporary revival of
interast in Hasidism as only o Yromentic idealization of'tentimesn
to the point of extravagamce.” Rabbl Kazis says that o "neow
myatical orientation hes, in large neasurs, been induedd through
the influence of Martin Buber's literaryy work in this field during

21 e contimues his crdticism by

the pash kgalf eontury.”
suggesting that Bubor's evaluetion of Hesldlsm 3s Prequently
oxpressed in unjustified “superlative terms.” The above
sgtatemeont concerning the place off Hasldism in the "history of

the spirit? illustrotes the typo of exaggerated appradssl o which
Rabbl Kasioc objects. In contrant o Duber, the late Professor
Louis Gingborg held that, with tho oxcoption of "tho doctrines of
the Habad, other forms of Hasidisn . + o ropresont the aonme of

systomatio cant and irvationel talk,'”2 Hovertheless s An spite of
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the faet that there are scholavs who differ from tartin Buber,
it is highly sipnifident that ho should £ind so much to pralse
in the Hosidist 1ife and teachings., Tubeor's evaluations
indioate his concepbion of the cssential pattern of o modol
roligious JMPe,  The introductory chapter of this stwdy in
Haoidiam omphasized his appreociation for the Heeidist undty of
roligiouws faith and everyday life. The shove quotation again
expressed his edniration fov this quality of Haslddso.
Acsording to Varbtin Buber, the faddik and tho Hasidin form o
commmity of ;"emgiaus rmen who experience "life in God" through
thelr everydey "life in the world." Xn Buber's estimation no
other way of 1ife is worthy of boing eniled gemuine religlon,
Bunnary ond (onclusions

This study in Hasidienm Yegan with Buber's extraordinary
elaim that, 1f he had lived in the time of Busl-Shem, he would
hove becona o Polish Hasid because his own "foundabion is in that
roaln" and his "Smpulses® aro %aldn® 40 Hosldlene Now, whet
‘does Duber mean? To whod aspects of Hasidise and himself does
Buber veffer?  On the hasis of the émsmﬁ study we may concluds
that Hartin Buber's Hasidlst foundation contras about twoe major
fenturen of the Hasldlst woy of ife, Tirstly, tho Hosidim
belisve that thoilr roligious life consists of a direct |
relationship with God in which the dlvineg pertaor end the hunan
parthes need ecach other. Secondly, the Hasldinm undersiand thoir
ddelogue with Cod o be mintoined by loving the world end
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hallowing oll bugan experlionses . In one of bids essoys on

Hegidion, Mortin Dubey sung up bhe Hoalddol mospege dn the
viords:  "ound to the world, weceiving and seting, man stonis
directly bofore God, not 'mon', but rather, this particuler
man, you, I.% e, tiwn, contluves by confessing:
"This very tocobing of man's belng bound with the
wordd in tho sight of God + + » was the ong glenent
through which Hosldlen oo overpovoringly onbered inte
oy life. I eorly hed o premonition, dndeed, ne maiter
how X msia%aa :i.§5 that T was dnescapabldy destined vo
love the world,"

I think these words should be wdersteoed as Mertin Buber's
peroonal acknowledgement of the essenco of hio Heoidish
foundation end impulses. This common ground is reflooted in the
apirit of Buber's faith in abt lesst Lwo ways. Fivebly, he aloo
highly values an everydsy spirituslity with directness,
sponbonelly, inforpality ond earnestnens, Duber has the sameo
rebellious end independent avtitude Towards tvaditionald Jewish
education, worship and ethlen, He is not satlsfled with tho
eharactor of the ploty and prayer found in the pynagogue betawnse
it does nol bear tho merk of tiuwe wreliglowanens in hic mind.

The Hasldim pought to achiove that oxccodingly difficuld
ppirvituality dn which man vremoing in constont relation to God.

Thus the ingtruction of God, the mownl demiend of God, and
communtion with God are woment by moment cccurrences ln tho evervisy
workis It 45 this type of spiritual adventiwe that Bubsr
probobly yeccgnised in his own “impulses,® Socondly, meniiing

enjoys a vory high otutup in the Felbanochauuns of tho Hasidim
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and Martin Buber. Both veject the suprahistorical, divine
Mesgiah who i expected by Jewish Orthodoxy and proclaimed by
Christienity and the Jewish messionic gects. The Christians
and Jewlsh believers might ask, how cen you think thetd
redomption counld be consumated in this sinful world by such a
fallen creature as men? Being comnitted 4o this world and men,
the Hesidim and Buber simply believe that thelr weaknese will be
overcome by mutvual support and by the God who is present and
working with them in the vedompiion of the world. Thus they
place complete faith in the common man's capaclty to vealize
divine grace and wholeness in himself end his immediate world,
and they remein undeunted in the courage, optimism and

determination of their messianic work.



PART 900 : THE 1-THOU PIILOSOPHY



GHAPTER V
AN INPRODUCTION T0 THE DIALOGICAL PRINGIVLE

Part onc, "4 Btudy of Hoosidien,® pgave an improssion of the
Bagt Buropecn influcnce upon the thought of Merbtin Bubor. Iis
intonse intezost in the Hosidist sent contimmed throvugh his whole
life, and the mood of Hagldism is procend in all bis vork, As
Re Gregor Snith says, "It i not oo much 4o soy thabt the legonds
and toachinge of Hasidism provide the subatance and the style for
all Buber's w&sr&:’.."l e FPriedmon also rightly concludes thet
"Hagidisn 43 the most fmportont single influence on tha developuent
of Buber's philoaagw."ﬁ Honee, it 4o dmporbtant alweys 40 have
Hosidion in nind when we xend Buber's work. Bub i wo ars o goin
farther understanding of ilartin Bubsy, the study of bhis wolation
to this Jowish novenont should be balanped by vienlng his involvonent
in the problems of contemporvary vwestorn philosophy. In his
philosophicel work Buber has pehioeved o gynthesis of the spizdt of
the Hagkala (Jeuish Bnlightenment) and Hasldiswn., 1% was neeessery
for him as o Jowish scholor of the "Jowlsh oulturel rensissonece?
bo be interestod in these two great movemonts vhieh bhave
roevolutionized Judaisn gince the oighteenth contury. At its
outset the rationsl Haskalo tummed matwrally to the philosophy of

46
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western Burope for ito insplration and looked with condempt on the

superstitions and omobionsl Heslidism. Iu the same woy Hesidism
found in the seeptienl and intellectual Hoskels en wven greater
opponent than traditionod R@bmzmism.ﬁ Hortin Bober s to be
comtonded for reconciling in his porsonal folth and scholarly
pursuits these two hisborieal movonents which venally had boen
contradictony. Dubsr thus stands oub in the secodenic world as
bedng an acconplished student of both Hasldism and westorn philosophy.
In 1698 Mortin Buber began his study of Philoaophy in Viemno,
and in 1983 ho bocowe a toacheyr of the philosophy of woligion ot the
Univorsity of Prenkfurt. He alse tought sociel philogophy fyon
1938 %o 1951 at Hebrew Undversity. Hence, he was associated with
Buropean philosophy from the very begluning of his university
education and his oaroeyr as an scadenic philosepher, Buber's
thought has opbviously bheon influenced by several philosophers of
wesborn Burope, such as Kent, Spinosa, Pascel, Hegel, Peurbach,
Hel deggor, Kiorkepgoawyd, Wietssche, Scheler, and the sosiel
philogsophers, Wilheln Dilthey, George Simmel, and Gustav Landouner.
In o most significant study entitled "What is ‘Mm‘?"h’ Buboy
domonstrates o thorough gresp of theass and other weatesn philosophors,
ond in this ossey ho aceentuates the issue within westomn philosephy
which most interests bdm, i.e. the neture of nan and coeloly.
Hoxbin Dubex's nome will opposr in bthe history of wostera thought as
ong who devoted himsolf to the fask of talting o now look ot thot

onduring and porplexing question, what is man?
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Porheps 4% can be sald tha% contempornry philusophy on the
Continent has boecome choracterized by its quest for an angwer to the
cuastion of nau's nature snd dostiny. Puber thioks thob Schelow
expresses oloarly the situstion in ovy tlue from whioh o
philosophicol study of mon sbtartss Buber quotes Scheleor's statementd:

"Wa aro the fivet opoch in vhich man hes bocome fully and
thoroughbly *problenatie’ 4o himsolf; in which he no longer
kunows what ho essentially is, but at the sone tine also
kaows that ho does not know."

A lerge poriion of Martin Buber's T-Thou phllesophy should
ba viswed os o vital contribution to modorn man's struggle Por on
adequate understonding of himseld,  Dubby has vofferved 4o this
anjor concorn in his thought as "the philosophicel aclonce of man,
which includes anthropology and soaiulﬁgy."ﬁ He goes on %o
axploin that "the philosophieal selepce of mon must take as dis
startingepoint the consideration of this subjeet, 'man with man'®
or to use o nmoye common bubt loss procise phreie, porsonsl
relotionships. Duber hopes thet the new Yphilosophicel selense of
man? will Pormulats “the kuevwledge which will help o bying aboub
the genmine pevson apgpin and to establish the gonuine egmmunity.“7

Defore turping 4o o voview of the I«Thou philusophy, wo
ndeht give attention o some of the information we have aboub the
devolopnent of the dislogiecol prineiplo in Duber's early thought.
L% poons that the doolsive dmportamce of tho concepiion of I and
Phou firet come to Buber's atitontion through Ludvig Feuerbach who

seid in 1843: "True dlalootic is not o nomologue of the solilary
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thinker with himself, it is a dialogue with I and Thou M8 Buber

aloo guotes the following statenent made by Feuerbach:

#The individual man for himself does not have & man's belng
in hinseld, either as o wmoral being or o thinking being.
Hen'e boing dg contained only in community, in the unity
of man with manw-a unity which vests, however, only on
the reality of the difference between I and Thou.”-

Buber comments s
"in those words Feuerbach intvoduced that discovery of the
Thouy which has been called *the Copernican revolution'
of modern thought, and 'an elemental happening which is
Juet ee wich in consequences es Lthe idealist discovery
of the I' and *is bound to lead (o o new bogimming of
Buropesn thought, pointing beyond tho Cartesien contrie
bution to modern philosophy.' I myself in nxg youth
was given a decisive impobus by Peuerbach,."l

That ionpetus gradually becomes more menifest in the Livst
docade of thisg centuwy. In his essay on Beehme in 1901 Buber
writes that Boshmets dialectic of the reeiprocal conditioning of
things Linds its completion in Iumdwig Peverbachts stetements

nil in "Leagex

"Men with men-=the unlty of T and Thou~is God.
Uey" (1903) Buber writes: “The most personal lies in the relation
t0 the others dJoin & heing to all beings and you lure oulb of it

ite truest individuality."” 12

It was in 1904 thet Buber hegen
hig intensive study end veconstructlion of the Hasidist Llterature.

And in the Nachwort of Dag Dialogische FPrinmip Buber wecalls thab

Lrom approximetely 1905, when the Hesildist tradition became the
foundation of his thouwght, one parbticunlar guestion has bheen the
innermost one for him. In his words, it is "the gquestion of the
possibility end reality of a dialogical relation betwesn men and God,

Chence a free partnership of man in a dizlogue bebweon heoven and

\
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43 As wa have noted above, the terminology of I end

earth,"
Thow can be found guite early in Puber's writings, but in the
Noshwort ho says thet the setual dlalogloal primeiple appesns
for the fivet time in the fall of 1907 in Ple hiopende dos
Baolschenm. Horo Buber asays thot "the legend (of Boal-Shem) ie
the myth of T and Thou, of the celler and the ealled, the finite
which enters into tho infinite and the inlinite which hos need

of the finite." In the Logend of BaalwShom Bubor still writes

88 o mystie, and tha Tirst section of the beok is devoted to o
disoussion of Hitleohovul, which pocns the “burning,” the eydour
of eostasy. Puber oven seys, “"Hitlshavut unlooks the neaving

of lﬁ.ﬁ‘e'.'!lf’ Howovey, in %m doeads to follov his vicw of
ecstatio amperience gradually changos to one of distrust and
disilinsionment,  Alyesdy ia Daniel (1913) Buber affires tho
conitradiotions and Inscourity of Life ag woll o the inner sevonity
and vnddy of mystical exporienses. That tendency was reinforcod
in 1944 by what was Tor bim a vory painful exporiomwe. In the
late cubumn of thet yesr & young man dang for sounsel, aud it
happened thot Buber had been abgovbed all morning in whot he calls
"roligious enthusiasnl. Iovertheleas, ho llstoned and conversed
with the visltor in o friondly spivit, Vhen Buber hoawd some
time latex that the men had dlod in the wow, he vealizead that his
vigitor had wanted goneone to share his hidden distress and bo
show him tho meaning of life rather then mowoly extend & friendly

hands Having boen a¢ involved in his ovn religlosity Buber had
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failed 4o discom and neot the veal noed of the young Nan.
In looking bock upon this event Duber says:
tgince thoen I have glven up the 'veligious' which is
no¥hing but the exseption, ozbraction, exeltation,
eestasys or 4% has pglven ne wp., I possess nothing
but the everydasy out of whieh 1 am never taken, Tho
mystery isg 0o Longer diaclosed, it bas eseaped oy 14
has nade i%s dwolling here vwhere evenything happens
ag it happens. I kaow no fuluness but each norinl
hour's fulness of eloinm and rosponsibility.”10
Tn Daniel Buber foxmsloten thyee povspeetives that lalewn,
when adapted, become Pundemontol fontuves of the I~Thou philovsophy.
Pirstly, ho observes that men has o twolold velation to the world:
roalization and orvientation. Realization ia o direet, iwnlonse
expordonce of the world with oup whole being, Orlontetion doos
not requive the pardicipation of our whole being bocause we only
look upon the world as so meny objvets that way be nawmed, arvanged,
and aontrolled. Seeondly, Buber explaing thet thero is a
dielectical rolation betwesn these two modes of 1ife in the world.
Although vealization provides life with lis meaning, 4% ls o rare,
impernanent state of belng, hoence wo alwayy reburm to the life
of orientatlon. Hovwevew, rothey thon degpise our necoussany
involvenent in oplentotlon, we should include 4% as o dopondent
and subgervient funetion of the life of veelization., Bubey arpuses
that owr age is in grave dangey of being overceme by orientation
olone, Consequently the destiny of our olvilization resbe with
7

the men of reslization, the true power of the hunen spivite

Thirdly, Buber asuggosts that men oxperdences the divine through



52

realizatlon os opposed to ovientation, which is ggaﬁlaﬁs.m
14 might beo added hers thal the concept of the realization of God
in the world was the contyal thome of his cerly theology.
Howevor, he found that the phrasing of the Ldea was problematic
bacause it suggesnbed that God is a croatlon of man, Bub Bubey
believes in o divine being that is bocoming vather than a divine
progess sumnoned iubto oxistense by wen and the evolution of the

universe. In the Vorreds of feden Bbor das Judeontum Buber

explaine vhat in his mind 4o venlize” menns 40 prepore the world
anfl ourgselves for the presence of God's malii@r.j‘g In 1950 this
theokogical concepd was veofMzmed and ldentified by Bubor as a
vasically Hasidist belior,”
The philosophy of reeslization clearly moves in the
dirootion of the mature I~Thou philosopby. Yet before the
dlelogical principle could tsko Puil fovm in Buberts thought one
doclsive step was nccessary. The dmags of the man of reslization =
en idea that bears the subjectivity of myaticlsm - had bo be
clearly superseded by the concept of = consbtant dialogus botusen
men and God in the world. By 1917, with the publieatlon of

Brolenisse uvod Beeomuneon, Buber's wefleetions nnd vuperienses hed

brought bim %o tho thresheld of the dlalogicel way of thlsking.
In on essny of this book, "Hié einen Honiaten,” the nan of
realization 1s yveploced by the "loving nan’ who encountess realily
over againgt hin and secks do woo o response fyom it ut doss nob

seek o mystical uni by with the world, lHonoe, Buber claims in that
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essoey that he ie no longor o wnystlio in his 1ife and thought. 2l

Bubor tells us in rotrospeot thot the Pirst dvaft of Ich ond Du

[ t‘g
wag shkotohed in 1.9,}.63.‘3" He soys:

"A viesion which had como 40 me agodn and apgaln since
my youth, and which had boon clouded ovor agadn and
again, had now roached sicady olatdty o « « o Sowe
time ofter I hod roceived the vight word as well,
and could wrlte tho boolk ageln dn its Pinel Porm,"23

That shors but profound, pungont book eppesrad in 1923, Bub
Buber wos not the only Buropoan who was thinking aloag thone lines.
Gabriel Moreol soyss
"By o 431:1*“@1&1@ coinnidence, I dlscovered the particular
rvoolity of the "Chou' ab "PI_JE’@E vihnately the some time
Buber woas writing this book. His none was quibe
unknovn to no, noreover, an woere the names of Fewdinond
EBbner and Frong Rosenswelg, vho appesr Lo heve preccded
us on this path."2k
Rosenzwoig's Stow of Redsmption was comploted in Pobrusry, 1919,
and in the some year Perdinond Bbner wrote his “pnoumntological

frogronts’ whloh ho collscited in the book The Word nud Spiritusl

Replities (1921). Duber veports that he hed not vend &::i't;héam of
these books prior 4o the point ot vhich his own dialogionl

thinking took on its £inal Qezm.aﬁ Bacouge thoso men eanme bo
gimiloy positions indopendently and eontompsraneously, 44 sooms
ropsonable to suggest thet tho L-Thou philosophy wight boe the
outoone of o dovelopmens in the histoxy of philogophy and &
resctlion to our impovsonslk, tochnologicel society. Now, the
emergonee of the I-Thou philosophy was not linlted to the Continont,

A vory cimiler philosophicol point of view has bLezen doveloped
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independently by the distinguished British philosopher, John
Macmarreys. Chapters oix eand seven include a comparative study
of Martin Buber ond John Macmurrey. As well es glving a
concise, carefully orgenized treatment of "philosophical
anthropology," Mecnurray has made his own original contribubions
t0 the subject. Maomurrey's writings contain certain ideas by
which we can amplify Buber!s wviews and even extend his line of
argument. Meny more preliminary remerks could be mede aboutb
the history and variety of dislogical thinking, but we proceed
instead to the discussion of thig type of philosophy as

prosented by Buber and Macmurray .



CHAPTER VI
THE MBANING OF I-THOUW AND T-Q%

Anyone bhaving movledge of Gomen gramna® knous that this
Longuage rotoing o veluable distinebion bebweon Toms of sddress
thot o virtuplly lost in oxdinery Baglish, We addvess othexn
with the one word "wou® while the Germans hove the option of
three words, Sie, ihwy, end du. 8de ds the pelite fexn wownd in
forspl clrounstances. The du~florm and fhe-foim roveal ¢lose
Priendship or relotionship, and they are veserved for situntions
in which one has a veyy spcelfic veason f'op wsing & fauiliar fovm.
The du~form ip uged in preyeyr, o addross o close rolative oy sloso
friend, o ohild under aboub fouvrieen years of apge, and o pob of
vhioh one is vexy fend, The Mi’m’m, of cowrse, is used i
nove than one persen i beling oddressed. Now, 44 is imporbant o
voepld thio feature of the Gexmon lenguage to cur minds beeouse
Bubor has aoxploited 44 to the fulleat extond ia oxpreossing the hears
of his I~Thou philosephy. By entitling his book, Ich and m, the
rvoodor lmnediately knows thoat he is basioanlly thinking about n very
porponal veleiionship elthor beatweon fvo porsvng or bebwoen a
poraon oand powe being to which he haes drown very close., Tor o
persen who is scquainted with liturgical litoveture in Gormsn the
phrage, feh ond Du, will aleo suggest thot the user might be
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roferying to o worshipful and personal commanion with God, ALl
these ideas vhich evo inhorent in the Gorman phrase ore fundauental
to tho I-~Thou philasophy. Tho English phyese, I end You, would
fail o ioply thoat the usey meant ondy 2 very olose relotionehip,
and it would not hovo o wdligious connotation. Profassor R,
Grogor Smith hes wisely tronslotoed the German word Dy as Thow
hecouse the subtlo distinction of oldow Bnglish is brought 4o wind,
and we ofill use that forn of Panilior address in proyors. Howovesr,
wo can fully approciote Buber's cholce of Gozme only by rouonboring
the German oquivelent whon wo use the Hoglish phease, I and Thow
relationship., The other Gruodvort, Leb-Hs, in cosily transleted
T-it withous any losy of nonaing.

Mertin Puberta aymbol, "I-Lt,” reprosents the dtraditional
digtinetion of subjeet oand object) however, he expends the meaning
of these fomllior terms, Ho rocognizes that thoe subjectivo and
objective formg of I {think® oxtond into our porticipation in the
world, that is, our ¥ dos Ve con becomo more subjeobs and
reduce the wordd 4o o wers objeet through our intontions and our
rosulting actions in the wordd thot Buber colls "the primery spooking
of Eixt."l' Buber seys that ao a subject non wses and expevioncos
his whole world as many objocbs, inanimate objects, orgenle objects,
and hugan objocts., Tho objects we use and oxperlonce are dofined
by compavdson with othew sinilar or sdjosont objeets dn o
conbtinaun of spaoco. Tn the gontilnwun of time the dursation of

ebjeets 48 rocoguized, perheps regulated, hy the eclock and calendaw,
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The human subject esteblishes contocet with an objeet by auch
activities asgy contemplating, observing, feeling, exploring,
deseribing, coetegorizing, producing, etecs Those are only a fow of
the mony weyes the humen subject, is6s the "I" of "IaIlt,"
experionces and uses any particulay, "he, she, or it" as merely
another object in the world. The "world of It" inoludes our mental
and emotional faculbies, all social institubtions, the methods of
science, and the vast technology of industrys In Buber's
estimation our modern civilizetlon is predominantly an increasing
world of It. Buber presents the world of It as o necessary bub
an inadequate, ot times even undesirable, side of human developunent
and life, He pointedly vemarks, "Without 'It' man cannot live.
But he who lives with "It alone is not a mesm."g As & human
subjJect who uses end experiemes objects mon is incomplete, but
what 48 lacking? Buber would reply, "The very foundation of humen
nature 1s lacking." What, then, is the foundation of humen noture?
John Macmurrey would enswer the question by saying, "The unlt
of personal existence is nob the individval, but two persons in
personal velations « « « The wnity of the porsonal i9 not the 'I°
but the 'You and ZF.."‘3 Thie is aloo the basic promise of Martin
Buber's philosophy of man. In a very simllar sbatemont he saye,
"The fundemental fact of humen existence is man with men.” He
goos on to explain that although "the spheve of the between" is

realized by men in very dif fevent degweos, "it is the primal
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catogery of human x*ea;},ﬁ.é;y;"}‘*

The fundamental quality of "the
sphere of the betwem®, l.0. the I and Thou welatlionship between
two persons, 48 o mluelily ond reolprocity, which Bubor eclls
Yaddvenss ond response Honee, "the primaxy woprd I-Thou" ls elso
refervred to as "dialogue?,. Dialogus hoppeons bebtween Hwo povsons
who are addrossing each othary and vesponding to cach othey with
thody "whole being.” Fooh pergon glves the other his entize
attontion: all else is excluded fron consideration in tho deration
off dlalogue, Nelthor porson attempis 4o hide any aspuod of
himﬁae:!,f from the other paritner in dlelogue. Thay are open b0 ench
othor, honest with esob othewr, and fully trust each 6’&:11@3;%5
Thyough such tobel opermess and attenbion the persons in the
dinlogical relationship ars oble %o achlove mazimen wndexgtaniing
and swmpathy with coch other. Hach porson 1o ablo 40 see end feel
life fyom the othew's posibion, Whis fell “moking present.” os
Duber calls 1%, is veslized vhen the othor person's joys and
sorrows seenm as AL they were ouw wm.é Pupthernore, Bubox
modntalng:

"he other becomes prosont not merely in the inmeglinetion

or feeling, but in the depths of ono's substonce . + «

Tho twe pavileipate in one ancthex's lives in every fact,

not physieslly, bub oatiosily.'?
Suoh olosenens demands inbegrity and respect for the other person's
ieht to bis own indlviduslity beoouse in tho intense
topathomons of the dlaloglon) relationship the two pavineys

prefoundly influonce ooch othey, Hoeh person mwet bo getlefied
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with shoring hinoelf and his pevsonol teuth, thon ho must do no
mors then alleow his influence 4o bo assimilated or rejeoted
agcording to the independent judgment of the other p@mum&
Ag woe bosoms avars of the difforonces between ourselves snd ouw
roréner ia dlalegie, wo rosogaize that our peraonal exlstense lp
independent of othors whlle remaining dependent upon otheus.
Thus, pevsonal relsitionships dloclose that we axe a povgon wiith o
goparate idontity ap well as o pewvson who needs other people in
opdor o be fully human, However, in contyast to Kievkegpeyd,
Sertre, and Heldegger who oleinm thet being en eunthentic man is
bolng an Yindividual)’ both Yobor and Mecmureay ergae thet
individuallity doos not oxpress men's true nature unless it is
included in his hecoming o pevson throvgh deloglerl relstionships.
We truly acoept and condiyn one Bnoths» only when ouw pewrsonal
rolationships include both indlviduality end mmmmii,i‘{;y..g

Wartin Bubey and Jobn Macmyyay agree that porsonel
relatlonships hogin £yom bivith. Morveovewr, they oloim thal the
pergonal relationship celled “I and Thou, or You and I," remains
central in the cmorgenss aud dovelopuent of hupan porgonslity.
in sccordonce with their new point of deparitvre in thinking aboub
man, thege two philosophors disagree with the oldey view ¢hat
hunen devolopment begins with the greduel emergence of a thinkiag
asubjoot who is finelly able o differentiate o porsonal objeoct,

and who then atbtompis & relotilonship which never complebely overcones
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the inherent gulf between two rational beings. The new appvoach
of Bubor and Macmurrey assumes that 2 personal unity with the
entlre world is a given faet of the infant's existence. John
Hoemurray Torthrightly asserts that the infent is o porson shering
in o personsl yelationship with the mother fron the very beginuing.
The child iz not an "animal" who becomes hesically a ratlonal
being, a8 the Avistotelian theoory suggesits .10 Buber olaims that
the infont is born with “"the ina*h:i.im'i; to make everything into Thou." u
This "inboxn Thou," am he calls it, wmobivates the infant to establigh
pervaonal relationships with the world from the very beginning.
Thoa, from the moment of birth man is a velational being, albthough
he might not be a fully rational being, end it is veletionship
vhich constitutes our essential pature as men. Buber considers it
necessary to make one qualificetion in this line of argument. He
soys thet although the child spealn the primoxy word "Thou bofore it
learng 0 gay I, on the helght of persomal existence one must be truly
able to say I in order to know the mystery of the Thou in its whole
truth .“12 Hence, the simpler, innccent more nalive “saying of Thou® by
an infant or & primitive woan, who both have the same welational
capacity in Buber's view, is less complox and complote thon the
goenuine personad relationship of an aduld in o highly developed
givilization. Buber differentistes betwoen these two steges of
T«-Thou relationship with the terme, "primitive Thou" and "essential

ffho-ll ‘“ 13
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In the pevsonel relationships, which constitute hunen
life fxom infancy, the world is nolb man's object but what both
philosophers call “the Other. It is the Other which becones
our Thou in the personal relationships called "I and Thou" by
Buber and "You and I in the weritings of Macmurvay, Mowtin
Buber observes thet our rolationship with the Other originsiesa
with, and depends upon, & “primel sobbing ot o distonce. ¥
By this Buber means thet wan iz able to withdrew himself firom the
world end wecognize the world for itself. Hence, Buber says that
man lets the world exist s "an indeperdent opposite,” and only
ag en independent opposite can men enter into velatlonghip
with the world as the "Other over agoinet him."lﬁ Moreover,
Bubey understends the two acts, sebtting the world at a distance
and entering into relation with the world, as a binaxy rhythm
in which one act presupposes the other. It is Buber's judgmont
that the animal do2s not perceive the world es existing for
Lteelf, and hence the animal cennot know the state of porsonal
relationships. As fer as the animal lo concerned 1t ls like
Yo feuid in ite skin.“ié The enimal only responds to thatb
inmediate agpect of the world which meets his immediate neods.
Thus, from Mertin Buber's point of view, & human being is unigue
because only man approaches the world as an independent Other
with which he attempts to establish a personal relationship.
Bubey claims thet this guality of humen life meansg that man is

more than a special category, mon is a "speclal way of haing."l(
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Thus fey the diseussion hes made no dlsbinction botwoen

the world and the povsonsl Other. Bubey ond Mocumrray suspeoh
that the infant and young ¢bild feil Yo mako this dlatinction,
but an adult knows thet thewe L o definite difference betveon
o humen boing end o stone, This ralses the guestion, how do wo
Finclly differentiote o noneporsoncl Other from the origlnel
porsonal Othex? How do we bocome avere of the dlstinotivonsss
of the watordel wordd? Tho answer must be given from the
point of view upon which Buber and Mocmirpey have established
their philosophy of uane Buber soys that in the oppearvance and
passing of porsonal welationships the infont and child bopomo
ineveasingly aware of en "unchonging partnex thet ds, of his
porsonal selfhood. Tho now solf, then, proelsinms the world
as his objJect, henoe the "primoryy word of J-It" in spokon, and
personal unity with the world is brol;cm.m Puber here explains
the prosess os an ach of aplfhood vhich aliers ouy approhension
of the Other. A% thig point Maomurray's avolysis beconos o
helpful conplement 4o the woik of Mordin Duber beecouse Moomizray
tries to wdorstend whot hoppens to our spprchension of tho Othewr,.
Ho oxplains that the pevsonal Other DHecomes Known o nonesperuonal
Otherness

"only by o roduetion of the concept of the Qther vhich

excludes part of its definitdon; only, that is o soy,

by pariial nogation: only by downw-gmding the ¥Won' in

the *You and I' 4o the status of 'IL* . . « How vhet is8

exeluded in this abstractlon is dntention + + « « The

non=personal s that whioch, in aetion, is alweys moans
and nover agont. w19
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Thas, oux "diserininotion of tho Other' is a pyvcess of
reduetion, negation and oxelusion in our colatdon with tho
Other. Moomazray goes on to explain thet boyond our poparation
of the world into ersons ond notorial objeots we also form o
third entegory of Othemess., The third type of Othomoss woe
may call organic Life o animato objeats., lHacmurrey also |
observes thot we gradually leern there sre thyve Afferent woys
of oeoting which ave appropriate o thede three Aifforont Gypes
of Qthormoss. = Firatly, T and Thou, or You and I, is the
appropriote mode of welotionship hotweon poople. loommirey
insists that when we nust aot towcrds o pervaon as if they were
only an oypardsm or an objost, such conduct must be o gecondaxy
oad aubordinote aapact of our totsl rolationship with that
person., He finds that in humon Life our persomml welntionships
axe "o positive which include, subordinate ond ave constituted
through thely oun nogative,” that nogntive bheing impersonal
aativity botueen tho two persowns. Thug, “tho forn of the
peragnal? applies 4o the conncetlon between personal and
isnper&samzi bohaviour as well as tho connoebion betwesn setlon and
%:huugh‘&.m Sooondly, the nofe of behaviowr vhich in appropriate
botwesn povsons is insppropriate in our dealings with things, thug
we ne longer attompt o porsonnl solation with otones, treos,
flovors, colestlel bodies, otoc. IlMocmrroy secms o think 4% is

weght and notural that "we look upon the world a8 o stosk of
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matorial which we can wse, or o 80t of processes of whioch we
aon take adventogd in the parsuls of our enﬁm‘?m Hacmayray
oleoo soys, "ArS (used in 1ts brondest sense) is conserned with
the exhibition of values, and, theveforc, in relation %o notion,

with the cholee of exzé&s-.'!gg

Honoe, aneording to Moomiyray,

our participation in the materiel world end cur oxperionge with
ext are basieally impersoncd and ave primevily dirveeted fowords
deternining ends and means Poy hwuwan action, Thirdly, our vey
of pelating vo ovgenisme stonds midwey bebwoen personsd
vélationships and our inpersonsl manner of dealing with objects.
However, Hocmrray observes that elthovugh humen condict townnds
domestivated aninals ofben approximeten an attenpied 1:16?5:&%’&&1.
relotionship, even the highest sninal comnet rospond as o person.
He Cyonktly stoteos:

"When we deal with the natural world, ﬁh@%ﬁ@z’ at the
organic or the inorganic level, there 48 no nevessary
reciprocity in the pelationship, Ve do not have bo
come to an agreemend with oult object. Wo need only
to know what 1% con be ueed for and how o use 41,4923

In Uacmarray's view, the world of personal,; meclprocol relotionship
is the necesseyy property of hawanlind alone,

Mortin Buber's approach %o the above problem, i.e, the
natuve of our rolation to the Othery is mwh differens. While
Maomerrey suggents that there are thraos ways of relating 4o
three types of Othemuaas, Bubor spoaks of twe altomaiive woys

of relating %o the goneral Otheimess of the world, Dubsyr argues

that all Othowmess 13 our poteniiel Thou., In his ostinmation the
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porsonal relotionchip of 4wo persons is wndoubdedly the only
complote exprospion of I ond Thou relations, it he also insists
that o Yeoying of Thou® is possible ond necessery with all

e Buboy has vsed two

natupe and Jie geisticon Wosonhollen.
gindilor motaphors o ezprosd the comparative status of the thros
sphores, hamen life, asturs, and avé-form, in vhich the world of

rolotion arisos., In I and Thop (1923) Buber eells the I~Thou

rolationships between mon the "malw portal . ond owe reiotions
vith noture end ngt ave dwo "side-gatos® whiech lesd inte the
roality of 1 and Thou, e oxplains that of "the threo sphores,
one, our 1life with mon, is morked onb « « « « Ouly hove doen
the primary word go backwards ond forwards in tho same form.” 25
In the Postagript added b0 I ond Thou in 1957 Dubor apeaks of
ovy wolation with spirituel forms, die polsticen Wesenheiten,
as “the sphere above the threshold” of mwinality; ouwr rolation
with erdmel 1ife 13 ealled the throshold of mubuallity®; ond

our rolotion with inorganie naturs i refoyred tw os the
"pra-theoshold® of mitvedity. Vhon dlsoussing the I-Thou
rodationships bebwoen men, Duber says, "Wo are no longey concornsd
with the throshold, tho pyroliminal ead she superlimined of
mtuelity, but with mebuellity iteelf es the door into cup @szis-i;e:ma.'.’gé
This later metaphor doos nod seonm 4o imply, as the eaylier did,
that we have direet access bo the full reality of I ond Thou
thirough ouw roletion to neture eand art, In the Pogiooript these

sphoves avs plotured only as parts of one eabrance woy Tother than
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sntrences tvhomselves., Wow, woe must 4ry noxt to dotormine the
polnt of vefinement in Buber's thought whioh this change in
jmogery veflechs,.

Bubor antleipstes that his view of ovy volation 4o nature
and spirituel forus will yalse o cruciel gquestion dn the mind of

the geador. To I and Thon Buber questions: ¥But with whab

vignt do wo dvaw what lles outside speech into relation with the
vorid of the primexy wond™ a7 In the Pogtacrdpt the first ond
noin qusstion wvhich Bubsy apks on bobalf of hisg cpdties la
ossentielly the same question:

“re, os the book seys, wo con stand in the I-fhov
volationship not nerely with other men, but also vith
holngs and things vhich come 40 mest us in noturve,
whot 48 44 4hab makes the real diffeorence hotween the
wro valetionships? Oy more closely, i the I-Thou
velationship roquives o mutuasl action whioh in fech
enbracos both the I and the Thow, hovw may the zelation
o somothing in noiure be undoratood es such o
ralobionship? Wore proclsely still, 4f wo arve do
assune that we ard granted o kidd of mubuelity by
belngs and things In nature as well, whilch we neet as
our Thown, what is then the character of Uthis resiproclty
and whaet Justiflicetion have we for using this
fundowenidnld concent in ordeor to desoribe L4798

These guostions vwideh Bubes posen define the problem guits
sharply. Vo mipght oxpect Dubor to defond the olaim that thexe
is a fully reciproenl I-Thou volationship possible in oup
assoclation with the nateried world as well as in oupy creation
and appreciation of ertistic forms. Howevew, the Pulley
explonntion which Bubex offors following thess guestions doen

net necesserily lood his reader to such o conplse conclusion.
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His vesponse to these gueations geens to indicate that there is
a difference between I-Thou relationships smong men and our
velation to nature and avts In fact, it could be misleading o
even speak of man's yeolprocal relationship with neture end
gpivitual formse. Lot ue Lirvetly veview whot Buber mays aboutb
our velation to the material world.
n order to give Buber's ranarks & eebbing we might

observe thet inorgenic amaegs cortalnly forces itself upon us,
and mon conbimelly exerts his will upon the natural world.
In & sense, nen creates & world by his percoption eand albernation
of ites But this does not necegsarlly nean that reciporeily eoxiste
in man's enjoyment of, and dellbevato conguest of, the svbitrvary
forces of nature. Por ingtance, a man may he overwhelmed by
the presence of & heauntiful tree, and he may respond 4o the
trae with deep appreciation, bubt the tree will vemain compleiely
indifferent end unresponsive. Hence, a cirveularvity of response
is absent. The men vesponds Lo the tree but not the tree to the
mane Buber would sgree with these observaitions ut he argues thet

ihis doos not mean that here we ave given sinmply no

~veciprocity at alls The deed or atltitude of an

inddvidual being is certainly not to be found heve,

but there ig o reciprocity of the bhelng itself, e

veciprocity which le nothing but being in its

course (seiend)."%9
When he speaks of "a weciprociby of the being iteelf," Buber might

be making o metaphyslcal stoelement cbout the nature of Reality.
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I£ this ds the case, thom wo could biy to place his ides In the
Promowork of mebaphypics, perticulaxly Whitcheadion mebaphyolcs.
Alfred Nowbh Whitohood axguos thot on the ontologleal level of
ous exisbonee all enbldles owe intervelated. Vhenover thers is
o change in o treo or oven o dlsbent stor, that chonge wlblmately
aPfecbs o chongs dn all obther enbities of oreation. Henee,
Whitehoad viows the world as o metophysleel process in which the
anbure of any glven entity is olweys welabtlve o the neture of
all other enbitivs. Hewover, Whitchood thivks of this mubuelity as
an objectlve mabtber, thet is, I«It rather than I<Thou.
Turthesnore, Whitohesd dosoxibes this interroletion o a univorsal
and conblovons ovent betweon ell ontities robher then only en
ooeasional relationship botweon man and m;im%.g 0 Henes,
Whitoheadion mmmmm do nob glvo swch support $0 Pubex's view
of & pospible yeciprocity botwoeon men and oll none-personal onbitios,
Howover, Buber 18 npost lﬁ,laoiy pointing to o porsonel oxperience of
some kind rather thon meling o metapbysiceld stetoment,  And 4d
e posslble that Duber is nlsleading vs by suggesting that, in hig
viow, theore is a veolproeily bobween mon oud nature.,  Bubor
rojocbo the notion of & tyoe responding to us or of the tree
Ygoying Thou" o ws. e says, I Lo pexd of our coneopd of o
plant that 44 commot veact to ouy astion dowarde dt: 46 camnot
Yrogpond! .!’§ ke O tho other hand, he does omphasize ouy "seying
Thou" to the tre. Pubey expleiuns that the Ysayer of Thou' ie

oport o the "unity and wholoness” of tho twes, and he mokes the
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tree “prosont' o h&mwbﬁ‘.s 2 Honos, 1% appears that Dubey ip
basieally thinking sbout ouy pevsonal rosponse bo nabure snd nob
o mubual olationship with materinl objoola.

In the case of domestiocoted apinels we nlght be able Ho
rocognize some mutusl response. As an exemple, when the
Pamily dog is peblted 1% moy wag its tnil and txy o lieck the hend
paseing over its body. Howover, bobh Moomurrey end Buber admlb
that wo connot assume the dog 48 "seying Thow! to up, Bubow
poys dn the Postseript to I ond Thou that the twololdnoss of LI
and I-Thou s ab most only lobend in tho highest anlmels end 46
non=uiotont dn fovms of 1idfe below amma:l.a.ﬁg Heneo, both wild
and Game animals arve probably wvegponding to o mern sbimulus rebhew
then o partioculer pexgon an ibs Thou. Fven o dog's loyality to
one master may only be a habidh and not o "gaying of Thou," By
acknowlodging thet the I-Thon relabtionshlp is only lotent in
swimals, Buber seens to admit that even a limited mutuelity bebweon
masber and pebt dees not moon thet the zoelibty of I ond Thouw hag
bocome mendifest. Tu facl, Bubexr does not olalm thet thoww i e
mbuel relebionship between man and onimels, Indeoad, he indicotos
this Ls lmprobable by calling ouy sssocisblon with animals "the
throshold of mubuelliy.® He only spsoks of Youy seying of Thou
oul 'i;e;wa.z‘ﬁ§ the creatore,” and nob of the creaturaes "saying Thou®
in mmm.ﬁ# Thus, in the Pinel anclysls Buber seoms to be
thinking ebout our porscnel response o vegebable and snimald 1ife

rothoy then yooiprocity., According bo Duber, nan's response
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to nabural 1ife is nob siwply contyived and compleboly seli=
indtlated. Although the plent snd the auimal connobk “soy Thou
to man, Buber srgues thabt they con "say® gomething bo man,
Pavhaps this “addvess® ls scbuelly man's 2bility to he open to
natuve end thus spprehend o moaning for himpelf In the
dleinberéstod, dmpersonal foveas of natwwel life. This type of
humon approbonslon of the world is uwndevbtedly an imporbent pazd
of euy 1ife la bhis wevlds That is, man expresson his unique
anabure by "soying Thouw to aﬁlz the world, bub man ceunot bo o Thon
Loy sny anfmel oy plant., Thorefore, it seems wo should frenidly
concludo that Lyve reciprocity does nob oxdst in the realm Bubewr
eodls the “thioshold® end "proawthreshold® of the I«Thou rolotion-
ghip. Thig same imﬁas:ﬁtail&ty of wociprociby ia found in the
wordd of Literature and sl which becones Thou Lo ug, bub woe
nover becoms Thou for it ..‘?;’Ei

The abeence of the mendfost duslity of I-Thou and I-It in
animal behaviour ds omphasized by Buber in hia viey of svb., In
the essuy, "E’I):Lzr%:mzé@ ond Relation,” he eupledns (hot en andnol
uses o sblok an a bool, bub only mawn sobs it apide fow future use
as & specific and powvslsbing Tt with o nown copacity. Duber
ebseryes that men, wnlile sny aniwnal, is nob sabisficd wilh
nevely using ond possessing his toolks, DBecause man's cssenbind
nature arisos fyom the world of Thouw, he enbors into o
valabionghip with hisg tools and possessions, end thns iuprints on

them his yalablon Lo them. Accoyding o Bubor, it is hevs, in
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mon's yelatlon to things, thet we flad the origin of axrt, Dubor
axploinss

"o use (things), oven Yo possese Yhem, is nob enough,
they must bDecone his in ennthex way, by imperileg bo
then in the plobure-sign his relebtion to them,  But
tho plobura-sden geows bo be a plobures 1% conoes to
be scoassory b0 o Lool end bocones on fndopandent
strucbure, The form Indicabed by oven the clumsiest
ornanent dg now flifilled in ao subonomous voliglon an
the sodiment of mon's rvelablon to things.®56

The axtist, or "enlooker® ap DBuber has ealled hin, is
nob Anbent on anolysing aud nobting troits, as is the cbservor,
but dostead sees the objoot fyecly and awelbs what will be
prosented to hilm. o poreeives on exlsbence instead of & sum
of tradte, and he moken o govuine vegponse to this pxistence,
37

Phis rosponse mandfests 16sclf s creubion of Lorm. Buber

peys Shat arb "is the work end witneass of the yelablon hebwoon

the gubstentio hmmana and the pubsbentls ma*ggsm“j&

TharoFore,
in the exeation of ertistic Lorm Bubew secosn volation bub &b ig
"man's reletion to thinga® thet chavecterisen art. That is do
By, ort is o pexaonal rosponse Lo the Othox but the (ther doon
not moke the arbist ibs Thou. Tt in only the avbist wvho "“auys
Thou.”

In the Pogbaeyipt to I and Thou Bubey discusses the
eppyacistion of ayh and litevature os well es the creablon of

Paups ﬁﬁ?
frord and form,

Ho oven suggosts that the reader Uyy oo
experiment with the ooying of some grest mester of the past,

Gubey soys we mugt listen to the pgying as if we wers in the mosberts
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living presengo. If possible, wo must imegine he is powsonslly
speoking to ws, Ve "must adoph towards him who is dead," Dubor

ak0 Puboy

pays, “the attitude which I call the saying of Thow.
cleime that if our conoenbvation is incresped until we have
“furned our whole bolng 4o the seying,” thon the naster will seen
alive end his velce will be heard in his rocorded woxds, If
Puber prosents this experdence with tho gaying of o groat mesitewr
of the past as o typicel "seying of Thou' to piecos of arb and
litorature, thon 1t seens that our roletions with such splyitual
forms awve fundpmentally o mattor of meking o porsoncl rosponse Lo
posgive words and forms. The latent "addrass® in books and
pointings 4s eotuelized by 4he "eayer of Thou'" vhe is men alona.
Although we wey bave & spoeilal relationship vith art and 1iberature,
thore i no rociprocity. The oxperienco conslats of o goneral
Taddrvess” 4o va by cither word or artistic form ond our reoponso,
i.0. "our soying of Thou.' Thorefore, we cou conclude thetb
artistlie oveation and appresiation, like sur cssoclations with
mature, are limibed expordicnces which by tholr verxy nature cahnot
be reciprosal.

It sooms to me that Buber's analysis ds mede embigucus by
a semantio problem. Ho oppenrs to give the words "mopbuality® and
"raciprocity’ o double moaning. The I-Thou ovent botween two
porsons ig referred to as o muiuel and yoolpioecal rolotionghip.
The usage of thesgo words is appropriato dn thet contoxt becnuse

hoth porgons can imapine the viowpoint end Popl the cnotions of the
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other, They con aohieve such an exchango hecauvae of the ability
o uge languepa and othey meong of comnunloation, Buy the words
foapuelity? and "reciprooidy® teke on a quite dlfTewenty penantic
funetion vhon vged in the context of our assoclation with notuve,
ouy arvtistio forms ond aur acsthetie appreciotion. To spoek of
a mubtual relotion Go o tweo Inveolves o porgonificetion of the
trao. Ve awve speaking as though the Gyve could enker into o
Cpevsonel relation and addvess we bubt it caonob. Honge, we axe
actually speaking anvlogionlly when the languege of the I-Thou
philosophy iz used 4o give a moxo complote pleture of wnan's
egporiences dn the world and his solfecuprossions in avt ond
Literaturs. (By englogy I meon o vey of speslking thot
ackaowledpes the resemblance of form op funcbion o some thing
osgenticlly differont.) Bub ers we being falr to Dubsy's oviginold
intontione by meking o dlsbinotion betwoon I-Thou relotions as o
hunan fact end I-Thou as only oen anclogy isposed on nobture end
art?  Probably wo are not, I must adsdd bo Goklng lssue with
Buber on this point, He poems Yo velue the vagueness ond ambiguity
of his totel T and Thou scheme, and i+ ils oquliie podsible that Bubowr
would resist any atbompt o romove its rother myetical anallty.

Ater all, the Posiserdipt of 1957 gives little clowification %o

the eavlier discussion in I _and Thous i% besicelly woaffirme with
vory Little change thot vhileh was uxitton in 192%5. In ovder to
£ind o less obscure treetment of the whole problem, we mugt btumn 1o

John Moomurzay. VWemcall that Macuurray Cormg o soporato chtegory
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for the weciprocity of porsonal velotlonships with clope frisnds,
fomily, and other intimate scguaintences. He does nob hositate to
cuphasize the dissimilarity of "You and IV and ocuy velation to
other belngs., Maomurroy wisely abteibutes mubteellty and reclprociby
to human velationships alone. M my opinlon, if ve talk about
an I end Thon relation betweon an exrtists end his worl, for lnstence,
wae shonld begin with Mecmurrey by effiening man's unlgque capaoity
to experience muiual and veciproosl velptionship. Then our
descriptions of I ond Thou events beyond the interebumsn sphore
would not be misunderstood and dlsmlesed e sone kind of mysticlione
L% would bo clopy that we are only Heying o0 illuminate the
neture of o very personnl oxperience with the Cther by the uwse
of anmalogicel longnage. M my judgment, such clavification would
be edvantegeous bo dicussiong about I-Thou encounders in the
religlons ephere a8 well as the seculayr ones In othor words, when
we speok of an I~Thou relation to the eternal Thou, the absolute
Poraony 1% ghould be assumed thet we ave ginmply aclnowledging the
resemblonce of fomm to something essentially different,; l.gs that
we are spoaking only in an anslogical sense. The personhood, or
Tehouness," of Transcondence remains en snslogy in my use of the
torm because it 1o my conviction thet the oternal Thouw could not
helong o corporeal exigtence in the same wey that & humen belng
does.

Before bringing this chapber 0 a c¢lose, I want to drow
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atbentlon to the veagueness of the third category, Qle selsbizen

Wesonhoitens Buber never says specifically what should be

exclwiod fromy and included in, the reolm designeted "spirit in

phenomenald £own ."‘43"

The open and indefinite chevactor of the
third opheove of relations will prove to be en opportunity for
exponding the scopo of fthe I-Thou philesophy in future chaplors.
fox the purpose of Jater discupsionsy it im also importent o
notice thet Bubew seems to suggest that we meet the eternal Thou
in every sphewve of relatlon, which would thue give o decidedly
roligiong quality to Gelotize Wopenbolton. Bubor writess

"in every gphove in 1t own way « « « in each we axve aswere of
the breath of the etevnal Thoui In each Thou we addrops tho

. 5
etemmoel Thou ;""I]



CHAPTER VIX
THE RELATTION DETVEEN TeLD AND Te2H0U

The preceding chaptor onalysed I-Thou ond {-It as
sontrasting modes of human life but they are not separate,
sepgrogated ways of living in the world. Roathew, they ere tvo wodes
of each man's life, two ways of living in ouo world, THense, it is
neeossary, in order to have an odoguedto aonceptlon of I«Lt and
I-Thouw, to oxomine the relebtion betweon T4 and I-Thou, Bubor
has atbompted %o expross tho welation belwoen our twoe nodes of
exiatenne by the use of {wo metaphors. The fivst wobaphoy pppesrs

in the early btreatiso of 1923, I ond Thou. He wrltes:

#ihe I4 is the eteraanl chiysalis, the Thou the obernal

butberily - oxcopt thot situetions do not alwoys follow

one onothey in ¢leay suagession, but often thore is o

happening profoundly twofold, confusedly entangled,”l

The metaphoy of the chiyselis and the bubtexrfly exprosses

two aspects of the relabtlon between I-Thow and T~It, Firstly, the
workd of Tt eluways has within Jtself the potentlality of a new
cnergence of T and Thou., The I«Thou reletionship constantly
srvioes out of the sphere of Tt bubt then Palls back inte impersonel

pascelotions again,
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Thyvough the entire process the wordd of T4 vemains unchanged and
unbmmm,ﬂ Hovertheluss, in resogniszing a poweriul “unbrolen
vorld of I4" Dubier doos not noan o compromiac his bolief thol
I«fhouw 4s the privery reality of huwen 1ife, He sleo speaks of
the "unbroken wordd of Thou' and cleerly desigontes the I-Thow
rolotionship as the Yeradle of the Real I;:I.f’a,“g Sesondly, the
dwagon of the chiyealis and the butterfly exprous the medical
diffovenoe between I-Lt end L-Thow, wbich woukd sugzpest they the
two modes pre wutually exclusive ond lncompstible in any particular
gliuation, Howevey, Iln the passape quoted above Buber says that
the dwo wodos are ofton "gonfusedly ontongled.,”  This leaves us
with broubling queations such as, ave there siituations in which
the twe nodes sxo mutuelly exelusive and lncompatible? IP fhere
avc, how are such insiences different from the circumstances in
which T«I% and I-Thou ape Yeonfusedly ontangled? Wans we bo
sablofied with the adsiesion ¢hat the Swo modes bevome entengled?
Yhy not toy to andorstond how they eve entongled? m the Anerdoan
lectureos of 1951 Buber vees suothor metaphor which answers some of
thane quostions, but further olavdficabion ohild w:ié-.;?.i@.' he needed,
Bubor soys:

"Doth (I~14 and I~Thon) build up humen ewlsboneo: i% ie

not only a question of wbich of the two iy ot any

porvicular tinme the architeot and which 1s bis assistont,

Rother, it is o question of whother the I-Thou ralation

vemaing the architeet, for 1% is self-ovident thot it

gannot bo omployed as assletant, If it doos not command,
then it is already dloappearing.”h
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The socound netophor symbolizes the superior vole of the L-Thou
rolationship in constitubing human rature, IT«lt is secondary
and should slweys serve the Life of T and Thou, Buber's comwmonts
on the netaphor make 14 clear that IT-Thow connoet be weed Tox thn
purpose of Yeaying L6 bocsuse the govuine "soying of Thow' would
innediatoly cease., Ounos any situation is bruly charsoterized by
I-L4 the "saying of Thou" Lls no longey present. %hoe wo modes
of ouy exlgbence become incompotible vhoa we exclusively wbtillze
any aspeot of exbernal boing as an object., Howevew, I-Thou
benefits fron the essistanes of I-Lt when the “ssylug of Thou®
prodomivates again. Duber's netaphors do nob weke this espeet of
the welation conpletely oleav. Important auostions arg lelt
unangswored. How doos I-Lt saglst the I-Thou velantionship? Vhat
appects of the world of It contyibute to I«Theu? Doos the
assistonce of T-I% occuy @u:‘gng the veletional event iisolf?
That is, do the two modes of being appoar concurrently duwiag the
rolational ovont of T end Thou? Those questions need to be
snpwored in ovder that we way have en sdeguate wnderstonding of the
rolothion between I-1% and I-Thou., Beeanse Duber offers no
explicit answors for the probloms yolesd by his metaphors, hie
intorpreter will need to assume the liberty of dvawing conclusions
fron pagssages in Dubor's widtings which suggest answers he might
have pglvon,

Tho assistance given by I-Lt wlll becoms moxe apparvent by

snelysing the wvolation botwoen I-Thouw and soclal dnstitutions end
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the ralation hetween I«Thou end the innor Life of cmotion and
thonght. Bubsy sriticplly widboes:

"The soparabed T4 of institutions i on andmated clod

without & soul, and the sepavated I of Peelings en

uneasily flutiering soui~bizd., Nelther of thom knows

mons  iustitublions know only the specinen, feolings only

the ‘objeet'; neither knows the porson, 02 mubusl Life,"L5
Buber argues that [-Thouw rolotionsbips are the cssentiel cloment
of porsonal and public li,ﬁ‘e;%.é Honoe, 44 follows that ¥ 3natitutions
yield no public Life, ond foolings no powsonal ii,:i,i"e:"? hosause both
ara Limited to the province of I=IL3. Althouvgh Duber oxposan the
linitations of feolings and secisl institutiohs, ho corbeinly does
not sugeast thet we should stolcnlly suppress feclings and agholieh
soedal mammmemﬁ ¥edther does Buber mean (o depreclate the
acesalty of Peolings end soclal institutions by denoting then ap

9

the sphore T-LG. 00 one hand, Dubor seys thet "foolinge ave the

meyd acoomperdmont bo the metaphysicel and netaphychical oot of

ralation.? 10

Buk, on tho othor hand, he soys that we could not
hava an I-Thou roletionship withoud fee:!,megs.u Bubey hen also
mde sone comnents whieh seen 4o indiente thet he viecws thought
or nind es on ossenbiel foundation of any T-Thou wolationship.

TPow inobonce, “the Mnits of the possibility of dielogme ore the

Iy
(¥4

Limits of m&ammass.“l Agadn, he explains they the man vho
proctisos the gomuine "1ife of &lelogue® "will bo praguetically
inmitated, that is, people will 4vy 4o uwse his Yprocedure' withoud
his way of thinking and :1rmﬂing."w In pddition to affirming

thot "Lliving mutuel relation inclndes feelings® I opa o "way of

3
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thinklng and imagining," Bubor seoms to view pocial institubions as
the setting ond franework of L-Thou mlaﬁimshﬁ.@.w Buber
medntalns, for example, thot certain occasions will offer onm
omployer the oppovtunity of voleting to ono of his eomployeos as
his "partiounloy Thow," and he should live uwith o readinoss for
dlalogue at all tlues. Dubop also sugeests thet $he L«Thoun
velotionship eould gecuy botwoen two omployecs working on an
assenbly line, It may be only o glance Lor o moment bulb as thoy
fove one anothow, opch nen con pyeject the Ysaylag of ﬁ‘h@m“w
As men in o footory onber into an I-Thon relationship during o day
dominated by the wordd of 14, thely lasilitutional woles, L.c.
anployee and emplover, do nob coase, but they talke on o new
dinension. And the situation in {the feclory wepresonts only one
type of soclel institubion. Our social ewvivonment is ossentially
composoed of meny Aif¥erent institutional wolos whiech ave wvolotod
to the many institubtions affectlng our daily life. Therefure,
when wo exemine these prinedpal ospocts of tho world of Tt, L.¢.
goolal dustitutions, Loclings, and thought, 1t sppoars thot they
frome and Porm the I-Thou relatlonabip. Bul, to be suve, in Duber's
Judgment 1t io our will and mutual action which ordginato the |
L-Thow z'a}.m&@mm@.w Yhide the world of it has & vital, croative
port in I-Thouw xelotionships, I-Lt muet o6ill vomein subordinote.
I socdel institublons, omobion and imsglunbtion ave predoninote In
either public Llife or personsl life, then the I-Thou velatlonship

is negabed, oy at Least Interrupled. This olben happons, hemso
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Buber apsorts that I-Thou muat congtantly invade, itwansform, ond

thus Pulfild, the E-11¢ structure of socinl dnstitobions and the

"moporated I% of the inner Mife of feelings and 'i;hsmghftz.w

To the sbove anslysis wo should add Jobn Noomurrey's
gbhsorvation wat I-It is nocassary fov conmandcabtion bebweon the
two persons in o dit:@loénm“ Buber hos never wade vhis polnt as
clear oo ho should have. IHocmaryey explaing:

"mvan in the mest porvsonal of wolatdonships the athow
pergon 45 in foct an object for us. Ue soe hipg movouonbs
and his gostuvess we henr the sounds he mekesi 1P we ddd
not wo could not be ewere of him ot ell, Yot we do nod
hoay ners sounds oF oS00 noro novononts or gosturos,

What we appreohond through thege ers the intontions, tho
feelings, the thoughts of asnother porson who is in »
commnication with ourselves. The imporsenel aspoet of
the personal welation is olways prosent, and nocessarily
g0e Lt da not alvways novleed, yet it may beg and atb
times 4% may nonopolize our attontion so thet wo miss tho
neaning of the words ho speaks or of the wovenenis he
mokea, We may, pevhops, express in o gonered fashion
what is horo indleotbed if wo say thet in o povsonsl
rolation bebweon porsens an inporsonael relation s
necosgardly included and subordinateds The nogobive 1o
for the scke of the positive. 0w, Prom anpthor polnt of
vlow, we may soy that the yeletion is intentlonally
personel, end includes the lmpersoned ag o mabber of Lavt.l9

The entivo proceding apalysis of the rolation botween I-LE
and I~Thou can bo sumuwed wup by veing Johu Moomuriey'e idee of the

2 Honoe, 4% may ho goid theb Esn’:i?hma%gs

"Porn of tho porsonal.?
o Ppositive vhich ineludes, subordinetes end is considbuted through
its own negative,’ thot nogotive being I<lt, FBubor's
sathropologieel views are o nedificd dualism but not o wediosl
dualion in whiech T«Lt and I«ihon axe progsonted as two equal and

indopendent medes of being. Ia Duber's thoupht I-Thov and T«L%



62
ave polarities, yet they caw be concurront "medes of our existlng
with being.” On one hand, T«Thou seeds the presence of the
world of L-I%, but on the othor hend, wvhen L=t bocoues dominant
the tongion 4s lost and I«Thou disappesys, I-Thou exisbs
togother with I-It only when the woxld of It is subsevvient to {the
I«Thow reletionship. To be suve, there &5 no siungle statoment in
Buber's wirdtings vhich shows withount doubt that he would botally
mpprove of the conelusiony of tho obove anslysis.  Bubsy vould
no doubt agreo with Meomurvay thot humen rolotlons should bo
Pintentionally powsonal,? tub woe cannet ho as certadn that Buboy
would want Vo soy thet 91 oad Thow" "includes the lmpexsonal g
a mobbor of fack.” Neverthelens, varlous papdogos pnd compents
polnt in that Qirection, end thus en extension of Buber's categonles
o conformity with Mocmarray®s “foprm of the powsenal” soonmg
ndnissible, porheps oven dlluninating, ~
in an avticle entilled, “I-Thon ond I-1t: on Ablompiod

Glorifiontion of thelr Relotionship,® W. Taylowr Stovenson weles a
point vhlch is pertinont to tho present diseoussion. o sayss

"In quostioning Duber's ps::ﬁii;:};m; it s not bis doseriptlon

of the dwo poles roprosented by the two prinery words

{I+1% and T-Phou) whioh is inndequate, . «» « that vhich

can bu celled into gquastion is whothex or not oli ouw

oxporience can be losated within these o soparato
roalng,' 21

Stovennon suggesbs thet the mejority of doily esperlonces are not

pure Lelt on pure I-Thou bubt "o vrela®ively stoble compound made up

22

of oloments from hoth roalns.” He onploins:
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"Phia can by exprassed move positlvely, ond the diffeorence

£yon Buber scon mowe cleardy, by soying thot in this lorge

middle ground the I~Thow velationship does nob possoss the

exelugiveness ond inbensity of which Dubvr spealks, bub

nevertheless 1% is vitelly present sand effective helween

men, boaring hidden witness 4o the full I«Phon welationchip

from whieh 4t devives eand bo vhich 4% pgives the hidden

pronige of rotuming. To ofpress this concretoly end

ploinly, we nmoy suy thabt there is o vy of esking & walier

for o bobtle of boor vhich carries with 1% thig witness

and this promisa.” 23

Stovenson's posibion on the volation betwesn I-T% and T-Thou

glvos some support Lo the clarification we heve soughd by the use
of Noomeywey¥s YCorm of the pevsonal.” Firsily, Btevenson algo
symes thabt nmost huven oxporience doen nobt £t into the purs,
polar cobogories of I-L4 and I«Thou. He thinks DBuber awvgues thai
"all cur expexdence con be loosted within these two gepwete
voplugse" This is o wdointerpretotion, at least an overs
aimplification, of Bubor's position. Secondly, Stevenson likowlse
maintndos thoat I-T6 and T-Thor are slonléonsously prosend in
ordinory pesonal relotionships. T spite of theose inporians
podnts on which there is o consensus of opinlon, Stevenson®s
notion of o "large wmiddle grouwnd® hrlngs his position into besic
dlssgresnent with the view cutlined in the present study, By
using Meomuzway¥n “Porm of the povsonal™ we have been able 4o
aveld positing & thivd catogory other than I~It and I«~Thon, anid
thus we hove been nora feithiul to Bober's ordglval thought then
Hbovenson, TFurthezmore, the clerifloation which is nmade possible
by "the form of the pewsonel' onables vs to betior inborpret the

modifiod forms of I«Phoun of which Buber speaks.
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It seems that Buber hes ackowledged modified fomms of

I=Thou in ovder %o include lerger aspects of human experience
in his I-Thou philosophy. The preceding chapbor has shown that
I«Thou is primerily an intimete hunan relationship Wt Buber also
tried to talk of differont types of I«Thou in our experiences with
nature and “opivitual entities." He hes also admitted that there
are gradetions or degreecs of I«Thou in the human sphere. He hos
nentioned a “technical dialogue™ which appesrs o be an I-Thou
wel&ﬁicnﬂhiﬁ but lacks the “essence of dislogues' DBuber wemerks,
BAL times, indeed, it scems as though theowe weore only this kind
of dialmgue."da He further explaine thet this inadegquate kind of
dialogne

"helongs to the inalienable sterling quality of Ymodorn

exlotenco.t Bulb real dialogue is here continually hidden

in all kinds of odd cornevs and, occzssionally in an uvnseemly

way,y breaks surface surpirsingly and inopporiunoly e

covtainly still oftener it is avrogantly tolerated than

downwright scandalized--as in the tone of o mailway

guard's volce, in the glance of en ml@rn@wap&géw vendor,

in the smile of the chimmoy-sweeper '
Buber also discuwsses the associabtion of I~Thou with other relstions
which are not pure I-It or I-Thou, such as debabes, discussions,
friendly conversation, and loverp? ﬁalk.gé Buber does not prosent
any of these limited and modified forms of dialogue as new
categories to be placed beside I-Thou and I-It. He is merely
applying the concept of I and Thou in judgment upon vayions

humen sitvations. He does not try to clevify his original "“two

primery worde," I-It and I-Thou, by creating new texms or a thixd,
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mgjor category. Buberte eosays on educatlonal theowy offer a
good example of this very point.

Martin Buber teught professionally e lerge pprt of his
life, and thus for him one of the most imporbtmt forme of medified
dialogue is the teacher-student wolation. UHe maintalins that the
toacher should not mold or manipulate the siudent as an object,
vather he muat come before the student as o whole person and
anber into @ persenal velationship with him. Hence, education
ia a dialoglcal welation, and like all forms of dislogue, it is
based on what Buber cells Yinclusion.," That is to say, the teacher,
without velinguishing his own feelings snd views, comes to undor-
aband and experience the world as his pupil does. By means of
"inclusion" the teacher lesrns both what ideas and experiences
the student needs for further growbh end whet responses the
student makes to hisg tuborial efforts. And the student elways
renaing free to accopt or weject that which the teachow gives.
The maturity of the educatoyr consists of the extent 4o which
he i@ able to "expericnce the other side and stend £imm in ih,"
and his akill is mpasured by his ebility to £ind end give that
which the studeni needs when that particular need arises. DBuber
observes that above oll the teacher must cultivate "tyust" in
his student, end that "ibrusd" sustains thelr velationship sven
when they ere no longer in each others presence. He calls this

conbinuous relation o subberrenean dislogic.” DBubeyx emphesizes,
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however, thet the dialogue between a pupil and his teacher is
g modified form of dialogues it is o one~mided dialogue becavse
only the teancher iw ellowed to practise "inclusion." In Buborts
vrords ¢

"The educetor stande ot both ends of the ¢ommon

situation, the pupil only al one end. In the

moment when the pupil ig able to throw himself

across and experience from over there, the educative

relation would be burst ssundey, or change :m'ho

Friendshipel
In the Posigoript of I end Thou Buber oxplsing that the same
type of modified dialogue exists bebween the psychotherapist
and bis patient and between the pastor and his congregatione
Ho sayst “Bvery I«Thon relationship, within a relation which

LA A

ie specified es o purposive working of one paxt upon the other,
persigts in virtue of a mutuality which is fovbidden to be full."ga
Buber seems to be acknowledging that I-It, 1.0. "purposive
working of one paxrt upon the cbher," consbltuies o necessany
fromework that causes the I«Thou relationship to be modified
and incomplete. Nevertheless, the mystery of dialogue is
prepent, and even in its lpsser forms the dialogical relationw
ghlp sustaing and gives memning to all levels of human existence.
As suggested above, the medified forms of I end Thou can
be properly accounted for when we view I-Thou as "a positive
which ilncludes, subordinetes and is constituted by its om
negative," I=It, Sose I«Thou welationships can be constituted

by dncluding and svbordinating only & small nuwber of iwnporsonal
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factorns. In these I«Thou relationships we might not even he aware
of the elementy of I-It. Hence, the weolationship seems like pure
I-Thou. Howaver, other I~Thou relationships might be clonded by
many, necessary impersonal factors and casily negated by them.
Ve mey say thet I-Thou beging to lose ite possible intensity in
divect proporvion to the increase of the I-It element in any
given personal relationships. During our everyday life we ney
frequently vealize when we “say Thou," and when we axe "addressed
ag Thou,® that the "saying of Thou" is being limited and modified
by various lmpersonal factors. T4 is this type of personal
relpbionship that Buber describes as o modified, limited Fform
of I and Thous Buber aclkuowledges that we are sometimes "incapable
of realizing the Thou in its purity, yot (we can) daily confizm
ite truth in the (world of) It in accordance with what is right
and fitting for the day ."29 Althovgh Buber hes not been entively
clear about thim importent point, 84ill 14 seem thal he recognizes
these imperfect, unfulfilled relationships as & part of the reality
which he calls I and Thou or dialogue. If s0, then most, perhaps
all, I~Thou welationships which Stevenson would call the "lerge
middle ground" would already be wrepresented by Buberis broaeder
conception of I and Thou which includes both pure I-Thou and
medified formsg of I-Thou.

The study of the last two chapters indicabtes that the

aymbols, I-It end I-Thou, are capable of cauvsing eg much
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indefinliencss as elevilby in our undergbanding of mon. Heuce,

in conclusion we might asl, whet does the necessity of all the
above clorificotion mean? The vegue and problemetic charactor

of Buber's welleknown torms suggests thatb they should be regoirded
preimerily as poetic symbols vether than precise categories by

which ve can achleve an exhoustive philosophicel understending

of man end society. DBubsris writings, perticularly hisg early

works including JIch und Do, employ what may be called a womentic
gtyle. That is, centwal idoas ave freguently oxpressed with
nehaphors amd'paatie phrases yvather than formal logic and ebstroch
statenento. This style of weiting wes made populer amongst the
Germen intelligentsia by literavy figuros, such asg Goethe and
Nietzsche, whom Buber admived. Hence, we may eay that Bubexr i

part of that romantic tradition of literatuve in which the line
between poetey and philosophy is not easily dravme In the
introduction to the firet publication of I and Thou in English,
Professor Smith gquite rightly explaing thet Buber's book is certainly
- philosophical, but it ie not "an academle work of diﬂcuéﬂiva
philaﬂaphy,"BO and "it belongs essentially to no single specialised

polk

close of learned worlk. However, he alpo says, "We might call

I and Thou o 'philogophicalwreligious yc@m.'”ga

Yerhaps, & second
observation could be mede in regerd o Buber's style. I«Thou
exporioncey between men and with God do not have the definable

propevties of mathematical equations, business transaciions,
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solentific experiments, professional services, eltc. Thus the
veality of I end Thow might be loo distorbed by the precise
language of Tt that & philosophical enalyeis wanld involve.
Forthermore, it could be avgued that o poetic style of fexss Buber
the nost effective means of discussing his subject matiter becovse
motaphors, symbols, end peeoms welate something of one's emotions
and freme of mind. In obher wowrds, whereas the philosopher wents
us to conoelvae an idea, & poet wonte ne to shere his eathusiasn
and experience. And it seens that Buber hed both purﬁaaes in mind

when he wrote I and Thone It ie true that his poetic symbols

would weguire clarvificaetion and qualification in o rigorous
philosophical study, but they ave inadeguate only when used epery
fyom the purpose fox which Buber originally intonded them in 192%.
He composed I =nd Thou in order to communicete a “vision" of man's
true nature and his 1ife with Gmd.§3 It can be maintained that
hig Y"philosophlcal-religions poen” still possesses iis pover of
commundeation 4o a degree which has rorely been egualled, Yetb

he sought to do more than glve ue a mental pictuve of true velatlon
and the threat 0 it. DBuber aloo wanted his readers to actualize
the yeality of ¥ and Thou in thelr parviocular situation. It can
be conceded that everyday experience seems to have meny dimeneilons
other than puve I-It and pure I-Thou. However, we will completely
migs bthe whole point of Buber's messege if we slaply categorize

human experience o8 I-It, IThou, and o Ylarger middle ground”
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in which the two are intermingled. The whole of Buber's writings
about the "1ife of dislogue” Torm e “sormonic masiterpiece" which
presents we with an intervpretation of what it means 4o be 2 man
in the world and before God. Once we have undevsitood this deepex
meaning of I~It and I-Thou, the next question is & perscnel ono
and not a philosophical one. This Jowish sage of our ege would
confront ue with & world in which the spheve of It threatens to
subjugate the life of I and Thou. 3Buber leads us ho confess
that we are responsible, and he admonishes use to "turn towards
the other," which is "the basic movement of the life of dialogue’"§4
Rather then settling down into the medioccrity of the "large middle
pround belween T«It and I-Thou," Wertin Buber advocates a ponetraibion
of the world of It with I and Thou until gemuine welaticoaship
becomes "a shining, etveaming con@tuncy."iﬁ Only then will "the
moments of supreme mesting (become) not flashes in davkness butb
like the xising moon in a cleay starlit night."36 The world of
6 will still be everywhere pwesent. But now, rather then overe
running man, it will fulfil L8 proper function of enhanoing
humen life, To continue Buber's gymbolism, we could say that

I«I% will be "the night mede beautiful by the moonlight.”



CHAPTER VIIX
THE BARTHLY THOU AND THE RTBRNAT SHOU

Meetin Bubor holde fast to his Jewlsh folth in the "God
of Abpahomg Inaac and Joacob.” His efflimmation of God hos vomeined
unshalien by the modern sgnosbiciom which asserts thot “"God is
deads Although he wes, ag n young nen, ou ardent aduiver of
e Miatasche, Buber hea never fully agweed with the cpy of the
maduon” of Nietaschets parablo. In the mpvkoet-plage the "nedwen’
procleing, "Whepe do God gone? 1 mean to tell yon! Ve bhave
killed bhim--you and ! We are all his murderers 3"1 Buber does
adnd b, "Wetuschots saying that God ie dead, thet wo have slain
Him, drameticelly suwp up the end eibtuation of the exa KL
However, after listening o the boasd of Wetsschels "madmon”
Bubeor ralees the cruelel guestion, "But vhat God hes been
mredered ™  Bubew aceepts the “death of God" ap intorproeted
by Heldegger vhen he soys, "The slaying means the eliminaiion
of the self-subsloting suprasensual world by mon J’"?’ Morbin
Buber claims that bthe living God of his faith is not o component
paet of such & supresensval world. "Hig place,” Bubor sayg, "is

i

1no more there than 4% 1o in the senwible world. Aogording to

his undevstondingy the deed God was only & falge lmage of the
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true, living God. Who, then, is the living God in whom Buber
belioven?

The living God, for M. Bubor, is that unlimited ond
wneonditioneld Being who acte bowarnds us as “the chsolute Peymon.”
Buber doss not intend sinply 4o roduce "the Absolnbe" Ho &
pergonsl beinge The neture of Godls total gualities slvoys
remoing a myé%aﬁy to mane Novertholess, whateover Gol's essontiol
boing ig, Buber wminteins it 1s ncoessaxy Yo declewe that God
has algo hecone a Person In ordeyx to appreoach ue and live with
ug on oux own level of @x&a%&uaeng Agcording o Buber, to calld
God the “ebasolute Perpon' only meens thet "God loves gn o
personality end thed He wishes 4o be loved llke a pa?aonaliﬁy.“ﬁ

However, even our awoyeness thot God achs towards we as
o Porson in only avother imege of “"the Absolute' Cur many imoges
of God only point beyond bo "the Abmolute ! They novor esteblish
contaot with the living Code Tn Bubor's opinlon, philosophy end
thaology tend Yo separete man Lrom God rather then bying man e
God heeause the liviug God is nobt an object which com be eapbured
and posvessed by ideas, imoges, ond symbolo. HMerely bo think of
God or_dhiy know about God lo stlll bo be fop fron Him. Vo mest
the Living God by entering o reletionship wather then by weflectlion.
Bubor explaings

PI6 48 only the welation I-Thou in which we can neob
God at all, bocanse of Him, in absolute contrest to

all other existing boings, no objeebive aspect can be
attalined. Even p vision ylelds no objective viewing,
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and he who straing to hold fast en after-lmoge after

the cossation of the full I-Thou relatlon hag alrveady

lost the vigion.”
Henecao, the Youprome meeting of God and men hoppens in the full
reality of I and Thowr, and thoro alono. It follows bhat nman can
approach the Yabosolute Person® only as his “eternal Thou”
Farbhewmoro, Dukor sayd, "The eternal Thau lo eternally Thow 8
The Living God con never he used ovy exporienced o en It
Neovewrthelosg, Buber acknovledges thet in acvevdence with ouw
twofold nature we eve conbinueldy trylng to mlo the eternal
Thou into It by feebly expressing God in ideas, synbolo, mybths,
9

dogmoe and even objests.” Bub the Living God romutine "the Being

vhat is diveotly, most neardy, snd lestingly over sgpinst us,
(end) thot wey properly only be addressed, not expressed.” 10
Thus, our kunowledge of God becomes mesuingloss Lf we do nob
elgo have en immediede velotionshilip with Gode Cup "ilde in
Gody" dn bthe view of Buber, io osteblished end neintained only
in the "living speech” of the T and Thon weloblonship belwaen
mon end Goda

In the Peotocring of I and Thou Moebin Buber reminds uo

thnt the T«Thon welationshlp bebween man and God, which he speaks
of In L end Them and neewly oll his followlng works, 18 never o
be interproted an Yeomething hoppening solely alonguide or above
the evounyday " 11 Buber teaches thet the etorpal Thou is mot in

the everyday, eorthly Thou. Hao soyss
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Iy every sphere (nature, spirituel forme, and huen 1ifa)

in 448 ovm vay « « « Wo look out towaxd bthe foinge of

the eternal Thouj in ench wo axro avaxe of hhe broath

feon the eterngl Thous in cach Thon we address the

etornal Thoul'
Gol provides for cur cncounter of Him in the everydey situation
in three ways, according o Bubers firstly, He hes bocome a
Perason for uaj L geoondly, God elways remming pres ent in onw
immediate worlds end thirdly, God hes made ve os peracan capable
of meeting with Him and with one ezm’&hmﬁ.m Bacanso the Living
God givos personnl Life, even when we ave ovewpowered by the
worldd of Ity wo con alweys depend on the poseibility of T-Thou
relotions with others and with Ged. Bub the dialogue helweon
man and God through the concrebo, deily situetion demsnds the
pertleipetvion of both partuers. The divine pavtaor graclously
provides and the bumen pertner muaet will Yo entor relation with
the living Gods In bie dnovgeral speech ot Hobraw University
Buber explaine theb we bring cuw hunen neture and oituwabion te
ibe foll rweality only when our meletions with owr felloumons

15 imie means et tho

the world, and God becoms essantiol.
"eorine porson™ 18 one who secks & pevsonal relatlonship with
God in every moment and with his "whole balng," and who atiempin
to wealine this commmion with Ged theough an T ond Thow velotionw
ship with other persons and thyrough meking natural 1ife and
apleituel formg our Thou.

In bis copception of the "gonuine commmity" M. Buber
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merody extends his view of fod and mon to include the aspociabion
of thwoe o more persong. Our seelel life ofton involves a gréup
of persong, na opposed to one poavbicunlar porsons Thus, we mey
ansly does I and Thon exiot on the level of a group, or 48 I end
Thou confined to a relation between two porgons? DBubewr would
veplyy vos and noe In the oseay, "Wheb in Mont™ DBuber suggosis
the concept of “the essentinl We' to covrespond, on the level of
the reletion to o group of mon, with the Yessentlal Thou on the
lovel of self-being.” He distinguishes the "essendial Vo' fron
the "prinitive Ve, to which the essential Yo is relatod in the
pane wey oo the essential Thow o the prindtive Thous, The primitive
Thou precceds +the consclousness of sopavabion e an dndividual
wheveas bthe cssential Thou follove and grovs oul of this ausreness.
In like menner, the essential Ve only comes shout when indépondentd
people heve gome together in essentiel I-Thou relationahip. The
eeaantiel Ve is copstltuited by the realily of an I-Thou relation—
ship oxlebing between, or eriging tomporerlly bobwoen, eanch
nomber of the groups Suber sayst

"Phe gouuine We i %o be vecognized dn ito objective

exdstence, through the fact that in whatever of ilbw

peeds it is regarded, an essontial relation betweon

person and porson, botween I and Thou, io alwgys

evident as sctuelly ov pobentlielly existing. =
Buber presents thie view of commuity Life, L.0. "ihe ossentiel

Wa," avs the proper alicrnatlve to collectlviem, in which one

conforme o tho giotud gue ond the control of & polibical ov
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soononic principle, and to dndividusliom, in which one rejeots
the gtabus gue of scelcty and lives indepondently of othews oo
mach a8 pesaible. Agoording to Buber, mon degenerates into an
dnouthontic human oxletence by lebiing bhimself bocone either one
gnong o "foceless® cvowd or on doolated Andividunl who Lives
alood fron the srowde In Buber¥s wview, the orowd et bo frons«
formed end holloved by the wealliy of I end ‘:i?m:ruql?

in the commmald relation, ag in the personal pelation,
we talke our stend over asgelnot the living God o woll ae othow
porsong. Whilo entering into the welationships of commniby,
all momborg within the community entor dnto zelation with the
etornad Thou through each othere Tho common bond in dislogue
givos the mombors o common hond with the etornal Thou who is
met in each I-Thou relotionshipn of the gwope Honee, Bubew
calls God the ¥ Lving Centwe® of tyue communlty. It follows
that o gathering of people become o genuine cowmmunity only i€
the membors of the conmmity take theidw stend in dialogleal
relationvhiy with God as well ep man. A communliy, os defined
by Bubor, comprises & gathering of persons bound fbogebber by
the "living Contyre.” 8

Heving roviewned Buberty theology we can now understond
hio reeponse o the claim thet wmodern mon hes slain Ged. He
gertelaly gronts ne credibility o the scopliote wview that God

hog never beon more thon either o hypothesis for oxplaining the
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wvordd ov & projection ond avechebype of the psyche, and thet such
copbrivenses aye now annchronisns. Bubew explains populary athelom
fwom the standpoint of bhis faith in Gode In his view there axo
g fengible lntewpmotations of the suggostive phwase, "the death
of Gods" Bleetly, in & spesch deldiversd in Proguo dn 1937 Bubew
eapledned thab

Ywhether or not we Imow b, what wo reelly meon vhen we

gay that o god is dead de that Lthe imeges of God vanish,

ond that thoreforo on dmsge vhich up to now wap repprded

and worahipped gy God, con no longer be 8o regaxded end

a0 worshipped 2 &
flo dhinks it would be a grove nistald for ve do povmenently identilfy
the ”Livi,zgg God with "one of the many imoges of Cod thel awve born
end perighs' Accocding to Duberts afovementloned speeeh in Progud,
Wietzasche realized that this terxible confusion de chepactovistic
of ouxr timen. This is why the pesscing of our western ides of God
ig being experienced as o wido ppread athelom. Dubor says that
“ehe ddea of God, that nostorpleae of mants construction, ip only
the fnoge of iwepes, bthe most lofty of all the images by which

A o 2
men imegines the imageless GodW" 0

And, in Buberta estination,
there s o gread deoal of difforence belweon this "God of the
philosophers" and the living “God of Abwehan® in which he still
Tiomly believens Duber argues that o deoline of £aith in the
Yood of philosophere" in no wey implics the movtelity of the
Living, dmagoless God. Sccondly, he interprets the "death of

God" an & bragle vowlllingness of wan to enber & porsonal



o8

valoblonship with the eternal Thou as well ap the earthly Thou.
Henee, the "death of God" is o problem of incomplete, profone,
evon godless, perpopal relstlionghips and commmibys. Bubor profers
bo mpeak of the "ecllpse of God" mather then the “death of God”
becanse the liviug God vransins end His copstont prosence in ouy
imedicte world has not ceaged. Buber oxplaings

"An eclipse of the sun is something thot ocours hobwaen

the sun end our eyes, not in the gun Itwelf « « « In

this inotence (the colipse of God), something 18 telking

place hetween heaven and eorth o « « yob Ho who i donoted

by the neme lives in the light of His eteenitys 3Bub we,

tthe slayepg,? romein dwellers in dovkness, consipnoed

to doathte
The mostery and prodominence of the world of It natuwally intensifies
thie "foollpse of God " Howevew, Is~It 18 nob ovil in iteclf bub
i% 10 opsonbinlly profenes. The living God is alveys prosent
theopgh hidden by the world of Tte Woveviheless, Buber belioves
in common with the Hasidim that all our life in the world is
potentially sacreds Lilke o Henidist sege, Duber cdnonivhes modorn
man Ho haldlow thie 1ife, bto make our immediote world sccred by
going out bo meel Goll in now I-Thou relsblonships. Oup I«Thou
relationships are meant bto be the ever-chonging mm.alg of an
unchanging welation §o the etornal Thoue Phot io, our rolatione
ship with God is enduring a8 long &8 wo ave willing to enber
into genvine I and Thou wolationshipos. Thewefoxe, the "eolipse
of God" ceeurs whenover we face our earbhly Thou but deny God,

or conversely, pe we by to £ind the etorneld Thou by burning
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avey from the world, and most tregleally, when wo totally submidb
ourgelves 4o the world of Tte Tt 48 the wordd end our vhole
dinlogical 1ife in the werld which eii‘cam a voy back to the
Living Gode

It scems fo mo that Buber converds the emuﬁe-“@ansacxam@ntiagﬁ
of the Hopddin inte an answor o the wodern questionw-what ig
veligion? The T«Thou philosophy, whon token as a whole, forno &
philosophy of meligion in which the cesence of being religlous is
saon b0 conedst of en I-Thou welohion o God in the lmmedinte
pltuation. Thie point of view allows & weligious mon %o be fully
nlotordeal belng bhowmd o the world, aud this affivmetion of thae
world dome npt necessliinbe Lovsaling en inbimate wvelabionship
with Transcendences In fach, a8 Buber understends man's dlalogue
with God, this elationsbip foroes ug deepor and more radicelly
Into the seoulaw, earthly Jifes It scoms thabt Bubox's thought
accentuaten the secnlarity end worldliness of Uebrele religlon,
and henee provides its edheprents with an effective way of
undervatanding thomeelves in the context of & culbuve, lilke the
present westewn cultwe, dn which rature and hisbory axe
Increosingly preeminent in the bellefs mon have about the mneaning
of thelr exisltonge. However, in splte of this eppealing appech
of the I~Thou philogophys Mewbin Duber certeinly mist expeet a
exiticel philosopher 4o demend some waticnal, logical support

for hie theolegical claims thot there is e living God and &
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mrtuality between man end thiso obsolute Pewson in ouwr immediate
wvorlds But Buber soys, “"The exlstence of mutuslity betwoen God
and mon cennol be proved, Juet ae God's existence comol bhe
proved .“22 We should noty of course, demand thet the religious
person defend his falth by rewson alone. DBub Buber assumes bthe
exighenco of hies type of God, asserie the mubtuallty belween mon
ond that God, and _gxz‘i_mp'igr identitlos the carthly Thou as the place
mon moets the eternnld Thouw and the Othemmess over agalnsd ug e
the prosenco of that Transcerdent One who is supposedly immenend
in ooy worldd. If Buber wemoves this innowmost pert of the T-Fhon
philogophy from ratiopal philoscophical avgumentation, then what
coptitude or vorification can he of for? Bubexr says thet he appeals
solely %o “the courd of Laith ,é3 Papbhermore, faith ls rewsrded
by expevionce. Howover, he frankly adnite thal oxporience is
avbitrary. Some mon experdence only the Yeclipse of God" and othewrs
oxporienco an encountor with GM.M Unfortunately, Buberts wreitings
do not dnciude an explicit discuspion of an experientinl veriiicetion
of weligious fadth, yebt 10 seemw thet he essumes a point of view
elmilor to the one John Dalllie hes elaboreted in The Sense of
the Presence of Ca‘r_cgg_.gﬁ Balllio argues that religion connot be
expected o prosent empiricel vewification ad the soleonces do.
Religlon 18 an entizely differont level of human experience ond
hag its own node of verdfication. The assertions of folth have

the verification of veliglious experiouce rather than empivical
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teotings This general line of arvgument does hove limlbetiong.
Religious expowionce 1o pewsonal end avbibzewy, hence it is nob
o pwrool that everyone can undovstand and must aocept. Religious
experionce resulis in & conflrmation of falth only fox the one
who had the experionce, and thus 1t loads bo & eonfegeion of faith
alones A Duber willingly adnits in tho coneluding sentences of
his Pogtgewint of 1957 to I and Thou, he who daves to speak of
his veletionebip with God in the world only “beary withesy ."?’6
Thus the life of dialogue with God depends on the ecertitude of
feith=oxpericnce alongs Andy in the finel enalysis, it seems
-~ thet the I-Thou theology 1s besically pn sudeci ous confesadion
of faiths Vhether this i judgoed as the weakness or the strongth
of Bubsrts position will depend on whethor one stands in o
community of feith or in the botally secular world. Frem the viewe
point of & seovlavist Buberts bhought maet gound like & fanmétm
mystloism, porhaps even widieulous gibbexrlsh. But the man vho
ashares Bubopts faith end experdence will grobobly ¢lain that
Buber han expresend the true religlous reality. Poxhaps we now
have & clearver ides of whet Buber means by a unily of 1ife and
veligione Ho counld not mean that owr seoulay "1ife in the world!
io our "1ife in God" or that it necessexily leads to o "life in
God " Rethery our volabionship with God tronsconds the world and
avieos from foith but 4t iv, nevertheless, maintained within bthe

hietoricald end naturel world, For the men of falth every I end Thou
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relationshipy in the world promises & new theophonye. But we muah
raise an importent guestlion heve. IFf we ldontify the heart of
religion with porponal faith end now theophanies along, will
we not sewlously depreciate the plece of dogmes end »ituals in
our roligious 1ife? Uos Buber mede such o mistaloe?

Tn an epwly essay, "Jidische Religlositst” (1916), Buber
adopte the conbrout between Relisiopitt and Relimion that was
flered made by hio teachew, Georg S:imme:z}ua? Relisiogltlit, according
to Buber, is the songe ?ﬁ a Transeendenoe thet deplres a living
relotion 4o us in ony finitude., That rolotion cvystellizes itself
into customy and precepts which sxe later honded down f:z?ém
generation to generation as o binding Relirions DBub this religion
hae ne meaning or valldlty wnless it de trawsformed by the reality
of relatlon thot takes place bebweon God and men ..% In "Cheiuth,.
~Bine Rede fiher Jugond uvnd Relizion" (1919), he saye further that
roeligious btwuth is nob concepiual ond oxdered contont, but it is
the experiences of the Absolute that we work wut in our concwvete

29

Yifes ” Thie line of th ough' contimes into the deveolopment of

hig moture I-Thou philosophy. In the concluding pages of I _oand Thou
Bubor addresses himself to the questions "what is the ovigin of

the @xﬁsmmseﬂ mowledze end ovdered action of the religﬂ.om?"ﬁ@

He views the development ao a declenmion from the "pure réla-i;i:m‘*

of the "supreme neobting” with God. The deoline has two pioges

whilch we might esll awereness of God and objectification of God.
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Buber belleves thet the humon«divine encounter glves rise to
Porme, dle Gestalton, that constiiute olemental peveepbions
of God's manifestabions in the world. He says bhat these
formy axe o "nizture of It and Thou," ond thoy complete the
theophony if ovexy form is conetently broken down and penewed
in suoccessive confronbations with Gods Buber clodms that the
gternal Thow by its noture cennot become It. Yeb God is near
thoge forms that awve continually £lowing in and out of cur
"pure welebtlion® to Him. Bub man is nob content with Ythe living
progaery the immediate geying of Thou," Buber regrete, end consegquently
the fowme hewrden indo Glonben end Xult. Thic s the £inal stage
of the deeline in which the forma beoome objeats, L.es It alone
rothor than o combinabion of It and Thou. DBuber mipposes thed
mantes desire for contlovity end seourity 48 not satiefied with
"ihe lifewrhythn of pure peliglons'” Men wants some imege Ho
hold bhefore himself whon he turne away becouse the eoternnl Progence
con be withatood no lopgers Thon the ideag snd Imsges gradually
replace the presence of Gody, and "God hecomes on object of faith,”
that i, o vopresenitation of God becomes on ebjeet or Ite In Llike
wenner, wan mekes God into an objot of culb hecause of hin nead
for conerete continuity in spece as woll as time. The spatial
gbructure of the Euﬁr@m@ neeting with God is "tho 'volitude! of
the T before the Thou," Buber cloims. The religious men longs

to express and confivm his porsopal oxperience in o compmanity
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of other men whe live in welation with God, "thus God beaamgm
the object of culd.” Graduelly the acts of religion and personal
prayer ave diapleced by "eommunel preyex' and Yowxderad devoblonal
exerclscs.” However, bhis stede of the weligions 18 not the end
of mants wolation to God, in Buberts nind. He believes that
here and there o men rises out of the veliglone and retums to
"oure relation” with Gods A religion has life in it, accovding
o Buber, only to the exteont that some edherents still enter
into o Llving relation with Gods Honco, Buber asceriains &
cyele in the religious oxperience of wmenkinds YiIn turning the
Word 18 bova on earbh, in expanglion the Word enters the chrysalis
form of wellgion, in fresh turning it is born again with new
wﬁaga«“ﬁl

In my opinion, Bubow evrs by separating the content of
the religions and the I-Thou relablonshlp with God into o false
dichotomys Conseguently he males the following type of devogatony
comments about the religlous esteblishments ".  « the truth of
veligion consiots not of dogme ond prescribed pitual bnt meane
gtanding and withetending in the sbyss of the veal reciproeal
velatlion with the mystory of God. nga In his study of the
prophetic faith Buber observess "God does not ahiach decisive
impoptence 4o Yweligion.' Other gods eve dependent on house,
an altor, sacwviflical worshlp, because without these things theoy
havae no exlstences « » » He (God) desiros no:ealigiqn‘“Bﬁ Again,

Buber wrltbose
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"Religion cean hide fyom us sg nothing clse con the

fage of God. Peinciple there, degme herey I appreciato
the Yobjeotivae! compactness of dogma, but behind both
(morel laws and dogma) there lies in wait the wprofane

or holy--vor ageinst the situabtionts power of dialogue,
thove lies in weltd the Yonge~for-all' which resists the
unfovesegable moment. Doguna, even when ite clain of origin
Temading wncontestod, hag become the @12:3{*. analted fom of
involnerability againet wevelation."dd

And in I ond Thou he nietess

"Dogenarntion of the wreligions nesns degenoration of

prayer in thom. Thedir power bo enter inbe welation

ig buried wnder lncreasing objectificotion, 1t becomes

increngingly difficult for them to sy Thon with the

vhole undivided being, and finally, in ovdor to say it,

man mast cone out of the false securily inbo the veniure

of the infinifjo--out of the commmity, that is now over-

arched only by the temple dome and ncé eleo by the

firmepent, into the final solitude." 29
One muet eoritainly grant that Bubey points up here ong of the main
probleng of the treditional, long-csteblished weligionw. It s
necessary for men to go beck constently to the vision end vitelity
of the early adherents of o groat religlons Again and ngoing we
muat talke up anew theiw derming, often solitery, sesrch fov o new
relation to religious reality. Yet if we tale Buber too serionaly
on thig point, we might end up a Klerkegoordion type of weligiondst
vho alienates himself from the religlous establishment in order
40 find on avihentio relation with Gods (Morel legislation, &
central feature of organimed peligion, will be disenased at length
in & later chapbter, hence it 48 nob mentioned here.) DBuber prosuncs
that dogmatics and peblic worship eanily epcumbey the mon who would

go out to meet the eberuald Thou. Indeed, he muet hove felt this
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way personally hécause we are btold thet Bubor gove up his formal
religious cobservances as & young men, and he apparvently was nob
actively affiliated with any Bynagngue.gé In & letter to Vrenm
Rosenswelg Buber recalls, "When I was fourteen I stopped pubtting
on my @@fillim¢"37 Tor him bhat act probebly marked & personal
digsociation with formel Judaism. Bub can the doubls and possible
deficiency of Buber's weligious oullook he leglbimately genevalized
into the cleim that the truth of religion coneiste not of dogma
ond preseribed rituel but of the insecuve, Formless,dialogicel
relation with the eternal Thou? Survely for the mejority of
religious persong in the world the btruth of weliglon lies in both
religlous ovder and the freedom of meebing God in & personal
voletionshipe The dichotomy of Yelther-ox" misunderstends the
reality of religion that cen be bebier expressed in terms of
"hoth-and ' Tho deeper question thet muet bo asked Lp-wwhy must
one minify established docbrines and communel ceremonies by relegating
them to the sphere of I$? In my judgneat, it 18 equally valid to
1look upon theologleal stabements snd liturgical formlstions as

paxrt of that thivd sphere of I-~Thou welations thet Buber cells

Geintice Wesenhelten, meening "epirit in phenomenal CLorme "

In a previons discussion 1t wes suggested that Gelsilge Wesenhaitbon,

which hag been trenslated-spilvitual forme, 48 composed of all

secular arts but the category was left opon by 148 goneral, vegue
58

nebure o It seens admisslble bto inolude aleoo dogmag and rituwle
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Firatly because they Lreguently lavelve a wide scope of avts, and
secondly they dlifor from the seoular arts In thet it is mch casier
to uwnderstend how we might find "the breath of the eternal! in
religlous evg-formys Ancient preyorvs end pateistic creods, fow
ingtance, are highly refined and wigldly ordersd forms of spivitual
expressiony thus they might secom o be puve It, but these symbols
have a sacrvementel function as much a8 any other potential Thou
of our world. In this sense, theological literaturve snd religloug
cevemonies are more likely components of the third spheve of wrelobions
than other apirituel forme, (By "seoranontel function” I mean
that theologicsl images mhke the divine Presence and Addvess moxve
immeddate ko ugy and in like menner, the words and actions of
comnunal woreilp 0id us In making o sebtlsfying response bto God.
To wse Buber's terminology, dogmas and vituels serve os modes
of encounter that embody the seying of Thou by both the eternal
Thou and the humen pavtner.) The idea of o sacramental funotion,
of course, does not depend on the absence of all I«It clements
in the “expressed kmowledge and orderved sctions of weligions."
Guite to the contrary, it seems thot Buberts concept of a
"mixture of It and Thou" in die Geptelbton could equally apply bo
the further refinement of Glouben and Kulte The use of Macmurray's
"form of the personsl" might make this reletionship clecrer. We
could say that in the case of dogmas snd wituvaels, the I~Thou elemont

"is the positive that ilncludes, subordinates, and is congtituted by
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the negativa,” the element of I-Tt. To be sure, we are covrectly
warned by Duber ageinst letting the albtitude of I-It shut us off
from the central weallly of religion. Yet one should renember
that it is not religious formality in itself thet merks degensration
in the veligions but fovn without spirid, convention with only
an indifferent disposition. This is most likely the main point
that both Jesus end the Hesidinm were maldng in thelr L£ight
agalnpt Jowigh legalism ond formalism. It eould be argued that
neither the early Hasidim nor the eaply Jewioh Christiens meanb
1o debase orgenlzed religlion ltself as godlese, that lo, as vold
of the possibilisy of a relation to Transcendence. It 48 we who
are not alvays present in the moment of divine Addvess, sgcording
bo Buber, but the eternal Speaker is always @V@xywhera present
in the world. Why should we nob say the gsame sbout the world of
cormunal prayer and confession of faith in & fovmel sebbing?
I God ewells wve in the everyday world, he surely is likewise
wadting for ue in the sacwed world, the centre of the seculaw
world, in the church and synagogud.

Buber devobed himsell to xenowlng and weitelling the legends
of an ontmoded seet from which fow Jows would expeot to find apiriiual
gtrength for life in ouyr twontieth century. And in the nexit part
of this study wo will £ind thet Buber accepts the discipline of
Biblical teachings as well as clossical Hasidist legends and soyings.

He bhelieves a Jow should pavbicipate in these dradliiions and brlng
P B
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them to 1if§ again in contemporery society. Henoe, although he
distruats the »ifuels, doguas, and moral legisletion of his
religlous tradition; Buber remains open to unsystenntic expressions
of falth as long as they ere free of suthoritarian agencies. One
sonses that it mey be the fear of & loss of freedom that iz undere
lying Buber's sitruggle with orgenised weligion. If so, we might
be moro sympathetic with him on this point. There scems to be &
raal danger on oconpsion that the ecclesiaptical authoritios will
degtroy the spirit by denying sufficient {recdon in veligions life
by subduing new peitterns of wovshlp and now imagoes of Transcendence.
Dogmes and rituals theceby become in that case the enemy of religion.
in order to avold this situation it is necessery Loy rebbla, priests,
and postors o geo righily the nature of the wesponsibility dmplied
in thelr authoritye The religlous lesder bears the sewe respongibility
thet Buber places upon the new type of edueator. Thet is, the
ingtruetor of religlous foith should try to see the world Lyom
the stance of the one secking his guidence. He should give the
gpivitual ingights ond encouvegoment thot ave gppreprieie fox
each person's problems end individual veligious development.
Religlous enthoritioes heve o poor veputebion in some civeles
becanse they too freguently atteompt to force intelligent, coumpetent
people into oubmoded, preconcelved styles of religilous life. I
question whother any religious leader hos the "Godeglven wight" to

denounce someone's velation to Transcendence and Truth because
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that relation is not expressed and lived out in accordance with
his views or the heritage of one particular group within the
total scope of a great religion, It seems to me that a Christian
leader, particulerly in Protvestentism, does notb stend belween man
and God but rather points beyond himself to the eternal Thou.
Ve recall from our study of Hesldism thet Buber said, "The Zeddikim
pointed men with great seriousness to that lmmediate relationship
with God that no medisbion can veplace." >’ Porhaps that seme
ideal of Jleadership conld be sugpested for all agenis of religious
anthority and contralization. The basic forece of the I~Thou
theology would not be lost by such & point of view. In fact,
it would be enhanced because organized wellgion would then
present no lasting obstacle to a Llife of I and Thou in the
world and before God,

It is intexeﬁﬁing.to notice that the {thought of Fronz
Rogonzwelg, Jewish existentialist and Buberts close friend, gives
support to our modification and formulation of the I~Thou philosophy
of religione Rosenswelg shows that the life of dialogue need notb be
set in opposition to the Jowish religion as an establishment.
Durdng his university studies in philosophy Rosenswelg broke
with the Hegellen "wreligious intellectualism® that was the
prevailing philosophical fashion in Germenys e avgued that
God vedeems man not indivectly through history, but individually

throvgh personal conviction. Rogsenuzwelg sought e religion of
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personnl commitment and piety thet he imagined could not be found
in Judaism, which at first he viewed ag mewely en aprid system of
moral xnles and regulations. Hence, In 1913 Rosenswelg decided
to become o Probtestent Christian, but he wanited to enter the new
oy os a Jow, like the fipst diseciples of Christ. Thue he atbtended
gynogogue aervices in the periocd iunnediately preceding hie inltended
baptione Then, on the eve of Yom Kippur, the High Holy Day of
Atonement, he realized thet his epivitual needs could be met by
Judaism, and he resolved 40 work ocut his thoology within the
fremework of his sncestral relliglon. Before Rosenswelg could
seriously stert o program of Judele studios, however, the war
broke out, end he enlisted in the Kedser's axmy. During battles
and in the hompital he began to write hie mespun ovug, Dor Stern

dex Brloesuns, on post capds and scraps of paper.

"The Star of Redemption fowmed the basls of e religlous
philosophy which Rosenawely refined later in a succession

of esooys. He argued thot a satisfying religion reguived
nore than & legal system, more even than 'ethigal behaviour.!
It roguived 'life! thinking, ov texiatential' thinking,
vhich was loss concerned wilth the esteblishment of universal
truths, than with ‘meking sense! of onels own existonce.

Of course, it wam for easpier Lo meke sepse if we had faith
in the divinity of the universe ‘and in God's plan for humen
fulfillnent.s For Rogenmwolg such folih acoarld wnot be otbher
then o divine-human encounter, o meeting, in which mon made
hig total comltment 4o God and God offered His grace to man.
The life of faithy the only true weligiona existence,
Rosenzwelg bellieved, wes lived on & plone whewe God and

mon were linked by & bond of personal conmunion, by
vevelotion. The Ynew thinking,'! therefore, was thinking
which bore & closey similaerity to speech, to dinlogue,

than to abetract thovehi. Rosensweists God was nebt &

remote lawgiver, nor & mewe synonym for ideals and sentiments.
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It was o God who actually outered into one's life atbt every
point, and without whon no moment of 1life could have
meeninges « o o In the '"liturgic yoar,! the sequence of
Sabbath ond holidayu, Rosenmweig was convineed that he
divined the symbolic representation of the three basic
ideas of Jpdaism: Creation, Revelation, and Redemption.
By full-hearbedly accepbing these ldessw-and their ritual
as well ap movael ensctment--as an intimate regimen of
onets behavior, one brought God into onels life, touched,
comnunicated with His Divine Presence in the process

off Vproving'! one's belief in Him. It was this commnication
which iuvested Judeism with meaning in one's dally
existonue, and prevented religlous observance from
becoming & lifeless woubine M40

- In the 1920's when Rosenuweig was taken ill and coufined to his
bed, we are told thet o minyen essembled for privete oxthodox

41

services ab his home. Thus even in his last deys he exemplificd
& harmony of dialogical theology end the formolity of Jewish
veligions And in his weitings we find nelther o distrust of
permenent order nor the setting apart of dialogical :sr-éality.

The negetive category of I-It was brought o dialogleal philosophy
by Mardin Bubers Albhough Buber tells us that he had developed

his own dislogical thinking before weading The Star of Redempbion,

we can suraely assume that his assccistion with Rosenswelg at the
Troe Jowish Academy of Frankfurt gave him much encouragement

and further insighte. And after Rosenswelg's untimely death

it wag Buber who carvied this Jewish theology of lnwerdness and
personal communlon to lés completest formulatlion. However, Buber
could never appre¢iate in tho same way the dogmes, ritvals, and
lawg of officisl Judalsme In this sense, Buborts I-Thow philosophy

of religion slways fell short of the thought of his friend end colleague.
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Sunmary end Conclusions

In Part One, "A Study of Hesidism," we concluded that
Buberts Hasidist foundation consisted of a panentheistic conception
of the relationship between man end God. The Hasidim beliove
that God is dwelling in ouyr immediste world and present history,
and hence the man of God can enter inte an intimete, dialogical
ralationship with God by directing every action end thought btowards
HWime When man i85 thus bound both to the world and 4o God, all
daily, secular life becomes holy living. In Part Two we have
found that the mood of Hasidism pexvades the I-Thou philosophy,
for Buber's basic concepiion of I and Thon involves & panentheistic
viewpoint of man's welation to Gods We have further concluded
that his I-Thou philosophy wepresents not only a wveligious view
of man, bub also o veligious way of life because it includes,
and. depends upon, belief in a pewsonal God end & personal relatione
ship between the humen and the divine. In the Postscript of I and
Ihon Buber indicetes that "the close connectlon of the relation
0 God with the velation Yo onets fellow-man" is "the central
aignificence" of his I~Thou ghileaophy.42 However, he hag also
claimed that the "eerthly Thou" thyough which we meet the
"eoternal Thou" can be some paxt of natuve and any spiritual form
ag well as our fellow-men, Our whole immediate world, thevefore,
can become our Thou and mediate our "supreme meeting” with God.

Hence, the I«Thou philosophy seems to extend and zecest the Hesidleb
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concept of xeligious life into o contempovary view of sacwed,
life with God, That is td say s Buber is asserbing in the I-Thou
philogophy thet God vesides in our dmmediete world and present
history in order to esteblish the supreme I«Thow welablonship
with man through our everydey responsed to npbure, ary, and
primarily through our dally humen velptionships. According
t0 Buber, 1f the man who has faith in God levds e 1life pormented
with I and Thou experiences, then his seeunler life in the world
ie trensfommed inbo & sacred 1life with Ged. And, in Buber's
catination, we flfil the fundemental meening and puvpose of
human exigtence by living this holy "1ife of dialogue.' In
the next part of the study we will find thet his interpretetion
of Biblical Judaiom end hils views on goolollem and Zionlom
can be understood o8 an oxpansion and application of the I-~Thou
philosophye. To speak meiaphorically, we may call the I«Thon
philosoply the edifice bullt on the Hesldist foundation, and
Buberts views on Biblical Judeism and Zioaism may be called

the second and thivd levels of the main edifices
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CHATIER IX
MARTIN BUBFRYS APPROACH TO THE BIBLE

Avthur Cohen recalls that ot & student gathering in 1952
Buber was asked if he congldered himself o "Jewish theologian."
In veply he explained that “welligious thinkerx" would he 2 better
temm then Ytheologlan.” Moweover, he preferred "Hebrew thinlkep'
to "Jewish yreligious thinker' because he did not support what
le often called Ynormetive" Judaism.l By "Hebvew thinker" does
Buber mean to imply that he accepis the ancilent Hebraioc thought
of the Bible as his final source of binding suthowity? Thet is
doubtfuls. In & personal letber to Melcholm Dismond in 1957 Buber
wrotes Y. « o I never sald I accégta& the Hebrew Bible as &
whole = fay fyom ite In my cholco I am led by what T can » o »
believe as willed by God for me, for usy fop mﬂn.“g Nevertvholego,
Buber saye that many of his basic beliefs can be found in the
Hobyew Bible move consistently than in eny other single bhook of
&nﬁiqui%y,3 ond we can be cerbtain that he held the Bible, as a
piege of Llterature, in high regard. IHe wag willing, in collaboration
with Frang Roseosweig, to undertnke the momentous tesk of tranolabting
the Hebrew Bible inbo a Gexman idiom that would xretain the literary
and stylistio chewacter of the original text. He aleo devoled

115
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much of his veliglous and intellectual energles 4o axducun
oxegesis of the ancient texb. Bubor's compeiont lnvestigation
of the oviginal literary sources of Judaism gives a sound
foundation to his interpretotion of the essential featuwres of
Biblical Judaism,.

Although Bubey propounds e definitive Biblical theology
in his welbings, he rejects the tendency to cryetellize the
tradition into suthorvitative theologlcal etatesents. e bthinke
that Jewish scholave shonld inberprot eand insbruct the Jewlsh
people in the Biblical faith not in order to Impose some pariloular
Biblical theology on them but to make the fundamentel source of
Jowish religion available to modern Jewry. Thig svellabllity ie
of uitmost importance to Bubeyts view of the Jewloh way of life.
He belleves cach generation must vemembor the oviging of thelw
religion and nebionhood, and by the sot of remewmbering they are
prepared to discover faith enew. The wvedisoovery comes by bringing
the pest into the everyday 1life and by Linding new meaning in that
encilent way of life and thoughte The oldew genevation must then
pass bthelwr faith on bo the next because Jewlsh education and Jewish
existence ﬁepaﬁds on venembering end reliving the Biblicel faith
again end again. Moreover, Bubex believes that it is this
continuing dvams of religious exporience that formed the Jewish
HSeplptures and hos nede Judelsm & Living faith through the centuries.

He writoss
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"We must wrealiwe thet in spiritual as well as in

physical pwropagation it is nobt tho same thing that

is pasved on, but something which acquires newness

in the vexry act of twansmisslon. « « « & generation

can only recedive the bteachings in the senge that

it veneows thenm. Ve do not take unless we also give,

In the living tradition it i nob powsible Lo dvow

a line betwoen preserving end producing.'™
Thie abbtitude bownrds preligions traditions and the process of
transmitting them is reflected in his view of the propew
approach to reading the Bible.

Buber's method of Biblical study hes on academic side

and & profomdly personal side. We might ssy that he approaches
the Seriptures in the spixit of both I-Thouw and I-It. From Buber's
polnt of view, ouy personsl veletion o the Bible is more fundemental,
and thue it will be veviewed fivet. He recognizmes that todey men
often do not ghave the Biblical failth and ite world-view., But
iT we ave to become veolly sexious about weading the Bible, Buber
thinks that we must begin by euptying onr wind of all preconceptions
and prejudices aboub the Book. Ho says thed & contempovary man
"must foce the bhook with o new attitude as something new.” Turther,

"He must yield to ity withhold nothing of his being, and

let whatever will ccour botween himself and it. He dose

not know which of its sayings end iwmeges will overwhelm

him and mold him, from where the splvrit will ferment end

enter indo him, 0 incorporabe iteself enew iIn his bhody.

But he holds himself opon.'D
Buber does not teach that we are compelled to bow before the Bible
a9 8 source of infallible vevelation and absolute sutbority.

Rather, yielding ourselves o the Bible means that serious study
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of this Book weguives & veadiness to be & hunble Jleavner end o
willingness to become personally invelved in ite messoge. in
other words, he suggests that the modern Jows opon thoemaelves
0 their Bible as auwbonomens, cclectic students and find out how
it can contribuie to thelr life in the twentieth century. This
approach anticipates an encounder in which the opon veeder end
the Bible are equally free and independent, Neither the veader
nor the Beok sre forced to give up thelr real identity and position
in history. The Jewish Soriptures cre permlbted to vemein an
anclent rellglous decuvment whioh records the failth of a particular
people, and the men living bodmy is allowed o retain his intellectual
Integrity and o primexy concern for his own spiritual needs. Buber
hopes thet thig weletion 4o the Bible will bring the smeient faith
to Life again in ocur present situation. Thet is to seay, the
reader will hopefully find that some Biblical events illuminate
hig own gpirituel experviences, and some Bibllcal teachings will
deepen hils ovm ineighte into roliglown btruth. OF couvse, not all
men will be ineplred by the same portlons of the Bible nor will
they all see the geme significance in any glven passags. However,
when a gtory ov & verse bhecomes meeningful because 1t ig refleated
in our own life, the old Book of the enrly Hobrews turps into
poergonal revelation for thed porticular mon tedoy. Buber admiie
that this is only the firet step towerds hewving & feith which ds

rooted in the Bible. He malntains, howevew, that o sound
|
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Biblical foith da able 4o grovw oulb of such & sincere acceptance
of whetever i8 personally m@&nimgfn&.é Hig spproach should not
be confused with "demythologizing.” He believes in the use of
mythe ag e means of reveallng veligious txuth. And Buber hopes
that by on honest, personel confrontetion with the Jewieh mythe
end teachings the Biblical revelation will eventvally become
authenticated snd relnberproted in the spilvitual experiences
of conbemporairy men rather then the rationalistic framevork of
our agee Certainly Buberts studies reflect an initense, personal
appreciation £for the Biblical wessage as woll as the detachad,
critical atbitude of wigorous scholavshipes We now turn to bthe
formal side of his Biblical stuly.

Like most seadenic readers of the ancient Biblicel
liternture, Buber goncludes that it is the product of a different
mede of historicsal thinking than the one 1o which ve awe scousboned
novadays. He sayo:

"The Biblical narwvetive itself is bagically different

in chevacter from all that we usuelly classify as

garvicable historical souroess The happenings recorded

thare cen never have comg about, in the historicel

wvorld ay we know 1%, aftor the fashion in whioh they

are described.’
However, he does nobt wean thet the Bible ie therefore morely o
product of wan's imagination and inney spirditual oxperionces.
Rether, Buber suggsests thet the sayings and stories did

orliginate with & natural , historical event, but the @wrson or
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group of people who was present experienced the cccasion "as
revelation vouchesafed to them by God, end preserved it a8 such
in the memoxy of genevations, an enthusiasbic, spontencounsly form-
ative memoxy."a Buber explains thet this "memoxry allowed them
40 remember events ag they did nob ocour and could wit have aeaurx@d°“9
He fuxrther concludes that "f$he elemental netuve of this memory
(wan) so mighty, that it i quite impossible to emtract any

so-called historical matter from the Bibla."lﬂ

Hence, Buber
comen to the conclusion, common amongst Goemen literery opritics,
thet the actual, empirical ovenis, which form the background of
the nerratives, are nobt availeble 1o a student of the Biblical
texts However, he e6ill maintaine thet we can uncover {the basic
developments in anothex type of history, & history of faith.

The essence of this sacved history consists of experiencing God
in the courme of history, and 1t avises from the perception of
faith which sees a partioular, empirical event as an "act of God"

-

and a revelation from &o&.l' Put Buber does not nean to imply
that thie vevelatory "act of God" is in any way "supernatural."

Tn his opinion, "natuval events ave the corriers of vevelatlon,
and revelation oeccurs when he who witnesses the event and sustaine
it experiences the yevelabion it soﬁ@a&n&.”lg It hes already beon
@mphaaiﬁeﬁ thet Buber belicves God i alweys everywhere prosent.

Nowy according to his view, that meens we can 84ill see Him in

natural events Just as the ancient Israelites did. He concludes,
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therefore, that the great Biblical revelabtions and the everyday
rovelabiong, which are possible for each man, only differ in
inteneitys they are the same in kind.13

Whether in the twentbieth cenbuxy ox 2000 B.d., the man
of faith cncountors God in the course of hlatory while othew
mon might experience nothing divine in the seme eveonts. Thus
Buber is evidently sugeesting that there are btwo basic ways of
looking at history, nob only thet of +the past, but also thot
vhich 18 heppening avound us. %These two ways could be called
the geoulay and the religions points of view. The wreligious polnt
of view includes history in what he calle "the univeprsal reality
of faiﬁh."14 Now, Buber says there sve two readically different
ways of viewing histoxy religiously. He calls them the “survey
of history 'from above' anpd "from below.“lﬁ He says thet the
"sarvey of histowy 'from ebove'” has alwaye been wide spread
among nations who see "history a8 e series of succespes, overy

w16 In this view, the

one of which is sponsored by Gol himself.
historicel events resulsing from human agonecy take place because
God endows men with power, snd the men who “make histoxy" fight
for vheir right to thet paver.ly They are devoted to maintaoining
and oxerting 16, but ofben with little regard for those they ceunse

to auff@r~18

The "survey of bilstory 'from below't 1@, in Buberts
estimation, peculier to Tsreel. He geys that for the people of

Igrael “"history ie an action which tekes place bebween God and



122

man, o dlalogue of aclbion.”

"Whatover happens between God and the partielpant

in the dialogue whon He himeelf has sppointed and

made independent, is histoxry. Whether o nen ig

poverful or poverless makes no difference in the

role he pleys in the dlalogue of history1Y

"God corwies on his disloxue with the cresbure

t0 whom he has given power and 1t musd ronder an

account o him atebing whether it hos used his

pover in obedience to the given command, But he

aloo carries on & dinlogue with that other creature,

that which sufferse fvom the abuse of power. God

hears 118 cry and himself renders an wegount in

lieu of the wielder of power,!
Therefore, scoording 10 Buber, the dialogue of histowy involves
the total 1life of every man, whether he is the preatest king or
the moat despised begmer. Furthormore, he c¢lalus thet this
dialogue between (God end Hls creatures iz the essence of "the
whole history of the world, the hidden, real world h&sﬁsﬂy."zl
(in anticipation of the later disoussion of Buber's sccinlisd
theory, we might notice that it is suggested here thal the
gourse of history is decided at a more fundamental and spiritunl
lovel then the so-called Ypower slrueture.")

Bubew explainsg thot all avents of nature and history ave

God'as eddress Lo ug, yob we cannot interpret God's oladm on the
poeraon next to wel. God speeks perveonally to each one. Hence,
ecach person must concentrate on trying to understend that which
God in dempnding of him, and then act because God depends on every

22

wan b0 be Yan originator of eveanbs." And God is eble o conbinue

addressing vs through the very events which constitute our response
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bo Hime “Histovy is & dynamic process," says Buber. God lives
in history with mankind, end God's will changes as men responds
to its The divine will i9 not o system or a plan, hence “one
must not rely on one's lknowledge," he cantions. "One must go
one's way and ligten all over agaim.“gﬁ This view of the "reai,
hidden world history," we might obsewrve, again expands the scope
of Buberts I-Thou philosophy. That is, the I-Thou philosophy
becomes a philescphy of history as well as o philosophy of man
and wreligione
Now, Buber mednteins that fthe histoxy of faith in the

Bible dis 2 history of the dialozue between Israel end their
Gode I% i a story of failure and sufferings 1t is about the
weak and humble. The Bible kmowe nothing of the intringic value
of suvcess and pover. OCup history books and newepapers record
wan's feilures elong with hils schievements, but, according to
Buber, Biblical history is chavactevized by a “glorvification of
failure.“24 He writeos

"oy what the Bilble understands by history is a

dislogue in which man, in which the people (of

Terael), is spoken to and falls to enswer, yob

vhere the people in the midst of ite failuys

continually rises up end tries to answer.'=’
In his opinion, nore thon sny other chronicle of world litereture,
the Bible is o "suvvey of history YLfrom below.'™

The Biblical naprratives of the history of faith come Ho

ug in & litevary Torm to which we are no longer accustomed. The
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Bible certainly does not depict people and evenbds as they were
in scbual history. They are obviously distorited and embellished
accounin, end it ie Aifficult for & men of our age 0 be sympathebic
with the primitive historical consciousness which prodveed the
Bible. Although Buber is willing to call the fanciful deseriptions
and narvetives of the Bible "myths,” he avgues that they eve never-
theless "legitinate weys of giving en account of whet exigsted and
whe'h happeneﬁ."eé In ovder to undevetend correetly whet Buber
is saying here about the ascounts of Biblicel history, it is
necassary to determine what he means by mythe He defines myth
a8 the ocuteome and record of on ovoywhelming sense of God's presence
in en avent.27 In an early article, “Myth in Judelsm," he writes,
"We must call myth eny nervative of a sensible weal cvent in

which this event ig felt end ropresented ag divine»“ga

Whaen this
article was published again in 1950, Buber added prefatory remarks
in which he explained: "Hod T writben the essay some yeeys later,
I would have mede it cleaver that rveal myth is the oxpression,
not of our imaginative gtete of mind or mere feeling, but of o
real mesting of ﬁwe?ﬁe&l&%i@&;"gg Henoe, myths are cvesated by
men of faith who have experienged the divine Presonce forcefully
and degiglvely addressing them in & pavticulsw cvent. The
mybhological longuage of these witnesses wvecords that "real,
hidden history," the history of foith, the history in which man

and God meot "fave to Facso.” Buber coleime that "living monothelisn
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needs myth, as a2ll religious life needs it, a8 the specific form
in which ite central evenits can be kept safe end lastingly remembered

“ N ,0130
and dncorporated..

Thus, when he seys that the Biblical mythe

are o "legitimate way of gilving sccount of whab heppened,” Buber

probably means thet they ave the vehicle by which Isvael was able

to recall and relive the cenbral eventsy of its hi&ﬁary of faithe

A factval "account of what happened" would not hove had this potency.

It would have been unable to "hand down" the originel experience

of faith to the following generations. Buber also explains thatb

the myth allows these special ovents, as soen by the "eyes of

faith," to remain contemporary in the oral tradition. Dvery new

generation shores in these original experiences and witnegses to

their participation in the eventa of the history of faith by

revorking, eleborating ond embellisbing the mythological accounts.

Buber calls thie phenomens "the foxmative, orgenic, myth-ereating

memoxy” of "the community saul."§1 He says that if the myth assuncs

pootic form in its early stege of deovelopment, it remeins vivtually

unchanged for a long time, even when it ls tronsmitied by word

of mouth alone. However, if the myth remains in & fluid state

during oral transmission, @differing rveligious and political

sitvations bring out continuous aliteration and erystallization

of ite canﬁant.ﬁa
Buber argues that when the twadibion emerges through

producing and vepording sacyed biatory by means of myth, it is
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gomething entively different in character from o compilation,
vectification, and vnification of elements from vayiouvs literary
sources. Hence, the famous Wollhousen theory and the technigues
of' souree criticiem, asccording to Buber, axe not adsguate for
studying the poriod of oral tradition in the history of faith.
He sssorts that this school of modexn Biblical scholarship, often
called litevary criticism, hes nob proven that the narratlve books,
egpecially the booke of the Pentateuch, are o composite work made
up of fragments Lrom different "sources.' These scholars heve
only shown, in his judzment, that there ave a nuwnber of fundamontel
types of litevary sctivity in the tradition which culminated in
the formotion of the books of the Bible., Buber explaing:

"The most lmportent of these types ave: firest, a type

based mainly on courd prophets, & type intervested in

the entecedents of the kingdom of Devid eand Holomons

second, a type based mainly on the free prophets, a

type interested in bthe antecedents of the aule of God's

Bplrit through men sedsed by 1t end thivd, a bype

bosed mainly on priests, & type interested in the antoe-

cedents of the aanaﬁmaggeﬁ, of the holy inetitubions

end the holy custons."33
He also points oui that the discovery of cevbain layevrs of
litevery development in these "editorial tendencies” will
not necessarily coincide with the veligious development of any
given teaching. It is possible thet a primitive vreligious element
would be Ffound in a late literary form although it hed been

trangnitted in orel foem for cenburies. Duber thinks thet the

profesaional shudeats of the Bible need to develop what he calls
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"a critique of tradivion” in order to uncover the earliest
theological elements end the religious dovelopment of the
Biblical tradition.’t He sayss

"The student must atboempt o penetrate to that
oviginal nucleus of mpage which was almost
contemporary with the injitial events « « « Heve
tho procedure of investigation must necesparily
be veductive. It muot remove layer ofter layer
from the imeges og set before i, in ovder to
arrive et the eerlicst of allM’’

Two besic criterie sre suggested for determining whether the
text contedins o tradition near to historicel events and oviginal
experiences:

W (Firetly,) whenever in the narrative a definite
atage in the development of econony end civilisation
stands out, a gtage specific to the time under
description, there the historienl core is nob fap
aweys the same Judgment applies to the oximination

of geogvaphical, political, and othor dota. « + »
(Secondly,) there are in the history of weligion
evento, situations, figures, expressione, deeds, the
unigueness of which cannot be regerded as t@g freuilt of
thought or song, or as o meve febyrication.'”

Buber wecognizes that he i4s not ocutlining o sclentificy objecti-e

methed. He peadily edmits that in the study of the history of

faith wve will somebimes need to wely on intuitive Judsments and

Nevertheless, by the above method of Biblicel study he intends
o disclose the "historvicel cove" of the history of faith. OF
course, Buber's intenitlons become rother confusing wnless we

keep in mind the distinction thet he makes helween secred history

7?’
uge ouy imeginetion in order to understend the historical aituaticn.)f
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and that seeuley historiography which supposedly wocords only
ampirical fectis. He 1o intorested only in the gpsential, historical
ovents of Biblical faith. %he Blblical {fvradition involves wellgious
toaching ag well as mythological stories, and Buber alsce atbempie
o ascortain the evolution of the religlous ideas and imsges of
the Bible. Ag a otudent of the history of religiong, he recognizes
theat the fivet Israelites formulated the esxly Jewish religion by
adopbing religious imagery, practices, and teachings from thedr
neighbouring nabtiony of the Neaw Best. He thinks, howsver, that
the eaprly Isvaclitish tradition still represents a gonuinely
creative voliglous life. Ue soys:
"1 personally prefer to leave »oom for the initiatlve
of the mon who ean be belisved to have had the ability
0 change both the fowm and the sense of the symbol 2
slready to boe found in the world of the Ancilent OEianﬁ-”)a
Buber places himself in o liberval tradition of Jowish
scholoxehip by +the claim that cach inidviduvel has the zight to
gtudy and interpret the Bible in accordance with his own conscionco.
And in the judgment of the Oxthodox rabbls be might even appear
herotical because of his accepltence of meny controversial concluplons
of modern Biblical scholavship. It would be nlsleading %o call
Buber e conservvative 01d Testement scholar, however he ceritainly
doos not egree with those who take the depressing, wadical view
that we can know nothing from the Biblicel account of the real
figures end events of cayly Jewish history, and thet tho carly

Jewish weligion has no oxiginality becovse it was eclegtically
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copled fyom the other weligions of the Ancient Orient. Buberts
gtudies of the history of faith in the Bible heve undoubtedly
produced valuable volumes conceraning the early Jewish religilon
and the bagic eontributions which the major Biblical heroes made
t0 ite The next chapter will summearize some of tho main theses

priging fron his research on the history of faith in the Biblo.



CHAPTER X

THERE HISTORY O PATITH IN THE BIBLR

Buber disegrees with Bzeklel EKaulmann who dokes the view
that monotheisn is the unigue feature of the weligion of Israel,
and he also yejects Ben«furion's thesis that the combinatlion of
roligion ond ethics distinguishes Isvacl. Bubey points oub thot
baelief in one God has developed among o numbexr of pooples and thot
the wndly of veligion and ethics d8 found also in the cerly
teochings of Indie end Persin. He avgues, "What is peculiex to
Israel ie the demend that the people svbmit its entire life,
ineluding its socisl and political activity, to the will of God,
as the true King ."3" He obsexves, "Whilet Judeism uwanfolds itseld
throogh the history of its Taithy « « « it holds out sgainet the
religion! which is en attempt to essign o clvoumscribed poxt o
Gody in ovder to satiefy Him who bespeaks ond lays claim %o the
whala."a Buber interprete the history of faith in the Bible as
the period in which this distinctive charectoristic of Jewish
1ife wag owiginally developsd and tested.

UThe mont dmportant queation ln the histoxy of Jexoel's
faith," Buber says, is "whence does the deity come end what has
he to do with Isrami?“% He dissgrees with the favonred "Kenite

130
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hypothesis" that the God of Israel was ordginally & mountaln god
of %he'Khni%a fribe with whom Moses lived befove leading the
Isrveoliten out of Bygpt. According o this view, Jerasl did nol
now of ite God in the pre-Mosaic perlod. In opposition to the
hypothesia, Buber argues that it is not a new deity which neets
Moses et Sinel ond coanissions him o deliver Isrvaeel firon Dgyptien
bondage. This God is the "God of the fathers,' the national God
of Torael. dmong the vordious opgumentsthet he briongs ageinsd
the YHKenite hypotheeis," Buber thinke that it dio best vefuted
by the ancient toxnt ilitself. In the dialosue bobween God and
Hoses in the legond of the buwning bush the God in question yefers
twice to the laraelites as "my people.' He explains that such
vepetivion 1o the Biblicel way of expressing omphasis, and thus
Buber takes the pessege to mean that Isreel is already His people,
although God had not yob designeted Himself ae thelr God bub as
"the God of your f&th@rs.“4 Moraover, it would be ertificiel and
futlle, heo pointe out, for Moses to go before the Israelites in
Bayps with the words of o deity unknowm to them and sey, for
aevanple, "The god of & mountaln in Widien sends m.a."5

But who 18 the deity of the fathers? Buber explaine thet
this guestion brings ue "to the darkness of the early days" beceuse
the patrierchal legends axe not “immediste testimony of the history
off faith.” However, he sayss

"It seems to me o eingular phenomenon in the history of
religion, that one day in the distant past o certaln
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wvendering Avemean (Riblical tradition calls him Abrem)

forgook the feith ho had vreceived from his envivonment

(the Babylo-Syvrien moon cull), and acquived instead o

falith In One Who wes no 'nature god.' This ves o

guprdien deitye « o« « 4 Gody, Who goes with those Ue

guards, not only on moonlit nights, but also on nights,

but alse on nights without moonlight. g A God,

Whose Light will not he extinguished."
This Ygreat guardisn deity” wes prepored to give His constond
presence o His chopen one whom He called oub of the houschold
of his fathers. This deity wes, in return, chosen by Abraham,
end subsequent patriarchs, es {their personal God. Yhus, above
all, that God became their companion and leader by & covenant of

7
mutual devotion., Now, Buber maintains thet the basic elenments
of the patrierchal feilth are continued in the Mosaie perlod.
Howover, there is one lmporient development in the histoxy of
Paith vich takes place under tho leadeyship of Mosoes. That which
was a eovenont and comounion belween God and only a few patricrchal
fomilies becomos Yhe foith of the total netion of Isveel. Thue
Buber does not naively essume that the Israelites came out of BEgypt
as one poople who alweady was united in the Tfeith of o few great
leaders. Rother, he thinke thet Moses stonds in the suvecession
of Abyrehem, Ipaae, and Jacob as tho one who founds & new natlon
upon an exilstent feith in the "God of the fathers,"
In the dialogue at the hurning bush lMoses asks o guestion

ebout the name of this God who had addressed hime Noses inguires:
e sh'mo? Buber explaine thal the guestion does not means Who

ara yout™ If it were incorvectly transleted this way, the gquesiion
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would indicate that the Israelites did not know anything about
e "God of Abwahem, Isanc, and Jacob,”" as the "Kenite hypothesis"
gupposes. Bubor argues that the guestion should be translated:
"What is your neme?' And he goes ¢n to explein that the Biblical
guegtion which is introduced by Pwhat" always asks about the
nature of samathing.g Ag tho veply to his guestion about the

neme, Hoses is told: Bhyeh ashew shyeh. his phrase has treditvion-

ally been translated: "I am that I am," and it was thought to mean
that God described Himself as the ulbtimate Being, or the eternal
one whose being nover changes. Bubepr assuwes uwe that this is a
nigleading transletion. Heo explaines

"The verb in the Blblical laonguege does not caxry

this particular gshade of meening of puve existenca.

I% meanss heppening, coning into beingy being there,

belng present, being thue and thusj but not being
in en abstrect sense,”

Thug,y Bubew translates the phrases: "I shall be there as I shell
there be ' He interprets it o means

"You need not conjure me, for I am here, I am with
yous but you c¢annod conjure me, for I am with you

+

time and agrin in the fora in vhich T choose to be

with you time and againg I nyself do not anticipato

eny of my manifestetions i you cannot leawrn to meetd

me s you meed me, when you meet me.tL0
The uiterance must be understood, sccording to him, againet the
hackground of the megical practices of Bgypbes The Torvaelites
were to leawrn that they need not, and indeed could noty luvoke
the presence and aid of their God. He would always be present

in order to sssist and guide them. DBubey supposes that while
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residing in Bgypt the lﬁr&eliﬁ@a had forgotten the gulding funcibon
of the ancient God of the patrisrchal clan but this 18 wevived in
the faith of Voses in Midlen when he meditates upon the possibility

of bringing the tribes out of Egypb into the ﬁeser%.ll

Henco,
Moses goes to hie people in their bondage and proolaims that the
God who gulded their nomedic ancestors has now chosen alovo to
deliver and lead them Lorth to & new land. It seemsg, thoroforo,
Bubey clains thot the eavly theology of the history of Jewish feith
elready vefleots the essentiel feabure of the panenthelsm which
characterizes Hasidlism end his own neo-Hasidist thought.
According o him, God wevesls himself to these forefathers of
the Jewish weligion as the One who is alweye present in en
imediate relation to his chosen ones.

It is interesting to nobtiee thot thore are some grounds
for Bewnherd Casper's suggestion that Buber's unoxthodox

tranglation of Ihyeh agher ehyeh shows the influence of Frenz

3
Roﬂenzw&ig,l“ Tn 1921 in Dex Stern dey Brlboupr Rosenswelg argued

that the Hebrew should be translated "Ich werde sein” as opposed

" to "lch bin,“lj How, in the fivet edition of Ich und Du in 1925
]

Duber wrotes "Dag Wort der Offenbavung ists Ich bin der ich bin.
Tas Offendarende ig des (Offenbavende. Das Selende ist, nichie

A
weiter¢"L*

But in & later edibtion he changed this psssage without
venark $o reads "Das Wort der Offonborung ists Ich bin do als lch
de bine. Dag Offenbarende ist dag Offenbavende. Dpe Selondo ist da,

i
nichie waiﬁar."lj Honee, the text of I and Thou was bwought into
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closer confovmity with the {trenslation "I shall be theve ag I
there shall be ' We cemaot euplain this wrevision of I and Thou
imply by the influence of Hasidist panentheism becouse Buber
had been o scholer of Hesidiem long before wribtdng the fivet
edition of the booke What, then, could have happened afteor Bubex
hed used "ich bin" that lead him to prefow a less classienl
termonology? It seoms admissible to suppose thet this change
occurred in comection with the Bible twenslation that Buber
and Rogenzwelg jointly wndertool in 1925, two yeers after the

publication of I and Thou. Commenting on their method of working

together, Buboy soyo:

"1 translated end sent the sheets of the first version,
nostly in chepters, to Rosenzweig. His weplics comprised
repervations, references, suggested changes. I lnmedistely
incorporated those that struck me as onoe o8 helng good.
Wo diseussed the vest by corvespondence, and whatever
ramnalned ganﬁrovmwsiai we digcuesed during my Wednesdey
visite L

It seems Likely that the Hebrew phrase under ¢onsideration was
the aubject of such correspondence and discusaion, poerhaps on

mnore thon one cocasione The new translation of Ehyeh asher ehveh

reflecte Rogsenaweig's vejection of the immuitable Being ln favour
of n living, moving God who constantly weveals Himself to man in
everydey life. This is wnot the process philosophents God of
Bocondrng but tihe Word who i present with His people. These
two prominent dialogical thinkers probably shared thet basic

theology from the Livet, yob Buberis understending wes guite
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likely sharpened by Roscnsweig's cleay pewreeption of the
distincbion between infinite Being and the God who abides
in Hip gpeoch.

The next great evont in the historxy of faith in the
Bible cccurs when the free, liboeated people of Tuwisel choge
thig present One as theiw Molekh, thodir Wing. MNoses bringd
the péeple o tho mountain upon which he had been given hisg
commiseion, and thewre the Isrselites make a covenant with thedlwr
Gode @h@y make & covenant foundaed Yon the basic fact of rule
and 5@%%3&@.“17 fhe covenent entodle whel Buber calls "ihe

theowpolitical ldea of maaes."la

Ha soys, "Cthe selfsane hour
(Terael beewmes) a nation and & veligious aommunity.“lg Bubex
does not meen that God i made the Head of State, nor doss ho
mean to sugmest thet a priestly olass is glven political authority
ovew the people of ITsrael. The Hosaile government is nobt a hierovracy
bt & primitive theocracy. God 19 mede the Leader and Heed of

a confedevation of tribes. (This is the oxiginal meaning of
llelokh, divine kingship, in the Weet Bemitic religions of that
p@rio&.)ze Thoge who belleve the “Kenlte hypothesis® aygue

that 4f the God who delivered the Isveelites ia the doity

with whomn the patrlarche had siveady nade a covenant, omother

one would he guporfluons. It wuld thus stand to resson that

& new covenant is bolng made with & now deity, but Buber
inberprots the cccesion diffevently. The Hosalc covenant is

gimilay to the earliey covenands of the patrisrchel fomilies,
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he admnito, because 1t is not nerely a controct bub "an eassumpbion
into o lifeerelationship, a relationship comprohending the entire
life of the men iﬁvelve@."zl However, the Mossio covenant makes
the all-embracing wvelationship more then & bond between a patriarchal
fomily and their Gode DBuber swvgues thet Israel and the "God of
the faﬁha&aﬁ enber into a new kind of relktion to cne anobher by
making the Mosale covenont becouse o new siltuotion oxiets.
Never before could thoe tribes gobther bogether in order to he a
nation that elects iteell o King and submite to lis sarviee.gg
This is e unigue houy in the sacred history of tho people of
Gode
Buber points out that the JTeveelltes' conmitment to

thely King 19 personal as well e communal. That is, cach one
of them etands in en ideontical divect and immediwte relation to
tholr Boverelgn. Furthermore, he avgues thet Toveel binds iteelf
not o specifle ordinances end laws but o the "will of thelr Loxd
who issues His commends in the present and will issuve thom in the
fubure”™ in accordance with the demands of future aiﬁuaﬁianﬂqaﬁ
Bubey soynd

"he people (of Isracl) confronts Cod and receives, 29

o people, His never cepsing insbruction. I, oo, like

the individual, is called upon to participate in the

realization of the divine Will on sarth., Just ag the

individual dis to hallow himeelf in his personsl life,

tho people is to hallow iteelf in its communal 1ife."24

Therefore, the covennnt bebweon Isracl end God establlishes a

ity of wetionelity end falth at all levels of life. Their
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entive existence a8 a nabion muat oxpress the kingship of God.
Being chosen by God eg His people thus meens thet o difficult
tagk falls bo I@ra@l.gﬁ In Buberts words, "Tho cholce mens
& charge imposed on theom and nobthing mores eand therefore the
cholco, o to say, oxists only negatively unless the charge
is @l&o-fulfilled.“g6 That cherge is, in essence, to Lvensform
2ll hunan exiwtence, personal and communaly into the kingdom
of Gode

Buber emphasizes one move feature belonging to the
early dlologue betweon God and His people, and thet g the
pergon of the mediator. The words of & mortal men porform the
funetions of diseloging the One slwys present, arranging o
covenent with Min as abzolute King, @ﬂﬁ.ﬁﬁn&@yﬁng the basic
instructions for keeplng it, DBuber says, "The species of man thet
bears the word Lfrom above downwards and from below upwerds is
called nohi, anncune@rq"27 Lbraham and the other forefathers stand
at the beginning of the history of Jewish faiths Moses becomes
the hely of their faith and eeteblishes tho Jewish nation undew
the kingship of God; Joshua and the Judges tvy to continue the
great theopolitical experiment instigated by Moses. ALl these
men ave pebiin, the arcestors of the later pebiim whom we |
call the prophets. Buber agknowledges thet the prophebic mission,
in the avrict sense, belongs to o later and different situation

between God and His people, but he points out thet theze carly
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chapiomatic leaders do everything o prophet should in this
early ere of the history of faith. They ape the ropresentetives
of God in the dislogwe with His people, thus thoy enunciete His
measege end commend in Hie name 28

Aftor the Taraelites conguered and entered Cansan the
primitive thoovracy with lts chariemotic lesdership becomes
incveagingly inadeguate. DBuber exploins that time and again the
people of Israel, to use the Biblical phrase, foll avay from God.
Historically and socilologically spealking, this means that periocd-
ically the civil orvder of Israel declines. The atbempt to
egtabligh o society on pure volunbarism f&ilﬁ.gg Strong leadors,
called the Judges, would sponteneously avise Ho meet particular
ﬁnﬁarn&l or exbernal threats, but tho defenses end political structure
of the twibes lack centralizetlion and continuity. Hence, they
are opon to attack from bthe bettor organised nations around them.
Tuber supgests thet the dlsintegvetion of soclal ovgenization probably
gomes o & climax when the Philistbines defeat the people of Teovacl.
The victors even capture the ark of the covensut which went at
the head of the Israelites' avmy as the "eeat" of thelr Hing.
This national catastrophe, which the people may have boen
inelined %o see se a defeat of thedr Holekh, vepresents another
turning point in the histowy of f&itb.ﬁﬂ A new type of leadership
ig demended, and in the time of Semuel the poople oventually chopse

an earthly king s9 thely nationsl leader. Israel's humen king,
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according to Puber, in & wepreseniative and not a replacoment
of the true King, CGod proposes to yule His people through His
vicegerent who is encinted in His nome end charged to lead the
poople to realisze the kingdom of Gods. That is to say, the human
king bearg the vespousibility of leading the people of Tavael to
an affirmation of God's rule over their whole lifa.gl Buty ap
Buber interprets the Biblicel account, the newly emtablished kingdom
with its earthly king fails o accept this vesponsibility laid
upon 1. The kings eve willing $0 accept the symbolic sense of
the chorge and authorddy foon God, but the absolute sovereignby
of the divine ggm is continually reduced to the level of a cult
aloné. The kingo attempt to dispose of the sacwedness of the
political ond social activibties by putting them uwnder the sole
euvthority of the Stete. Henco, the “religion" of the priests
and profesgional prophets replaces the immedicte relationship
with God in the conowgte life of the whole community. The
God of Isyael becomss the mighty God of heavon, like the great
Lovd of Heaven in the ovientel coswic myths, wathey than the
present One who confronts His people with His will in the
historicnl situstion. - Duber maintaine that 1t is ogoinet
this tondency to divide Ispael's 1ife inbo two realms, the civil
apheye and the religious spheve, that the prophets set up o
"thoopolitical realism which does nobt adpit any 'religious!

subﬁlety.“gﬁ He wviews the whole prophetic mission in pro-exilic
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Israel as e protest agninst empby, formal "religion" and agelnst

the king who feile to accept Ged's rule over the whole communiby

life of Isreel end the whole life of ecach Ispraclite. The prophet
algo ongegen in o second batiles Lt becones neceossary for him to
proclioim that the God of Tsrael is Lord of ell neture as well as
history in order to combate the Beal cult of Canasnite agrieultura.54
But whether the yrophé% ig Lighting Boalism or convenbional Jewilsh
"paligion,? hie positive meseage, in Buber's esbtimation, domands

the fulfilment of the theoowatic way of 1ife in which God's love
end justice would be imiteted by the whole nations "The idea of
following the deity roises Ltself 4o the iden of imitating the
daity."§5 Becoming the true people of God moens, according to
the prophetic message, thet "the aviribuites of God reovealed to
ity justice and love, arc to be made effective in its owmn life.“gé
Jugtice is to be materialized in the Indirect, inetituitional,
economic, and political waelabions of the communlby, and love ig

to be actualised in thelr direvt, personnld rmlaﬁioaahipﬂ.‘
The remponsibility of becoming & godly people is the special
misgion of lsweel among bhe nations. God hes choson Israsl 1o
live oub His justice end love on earth, and thus, by way of
exomple, o lead all the peoples of the world to God. This meone,
in the mind of the prophed, that ITsreel is a unigue people bui
their God ig the one universael deitys He lo ulbimately the God

of all nations even thovgh He has chopen one nation for o
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poartioular nission. Buber emphasizmes that the prophots speak of
the future not to predict it but to indicete the conpeguences of
not fulfilling bthe mission which God has given Isracl. Nevertheless,
the Ged of Isrvasl refuses to force His people into serving Him.
They axe always allowved either to turn to God end hallow all human
existence or turn ageinst Winm and confine their devobtion to on
A

empty, rigid raligioaiﬁy.)a Buber sgays:

"The divine volce chope the prophet, es 1t were, for

ite ‘mouth,?! in ovder Lo bying home to man agedn and

egoin, In the most lmmedlate fashion, his freedom and

ite conseguences. Bven when the prophet did not speak

in alternetive foxm, but announced unoonditionally that

after such and such & time the catastrophe would happen,

« o+ « nevertholens (the ennouncement) contained & hidden

alternativao?
Thevefore, according to Bubspts interprotation of the prophetic
meggage, the "theopolitical realism” of the prophets retains
the centyral feature of the earlier "theopolitical ddeaV of Mosos:
the kingship of Gods And on the basis of the kingship of God
the prophets demand that Tsreel fulfil their specisl vocatlon,
-which could be achieved only by the undty of their "life in God"
with all secular life, that im to sy, by "hallowing the everyday."

The prophets fervently call for o veburn to the xule of

the divine King who claing overy espect of llfe ap His domain.
However, the prophetic voice in Israsl ls largely unhoeded.
The oacasional reform of wighbteous kings ig not encugh to effect
an adequate "turning” of the people %o God. BHecsuwase the earthly

king is responsible for leading his people to establish the tyue
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kingdom of God on eawrth, the prophets hold these vicegorents

acconntable for the failure of Israel. A thelr truet dn God'se
anointed wreprosentative on the throne is continwally uwnrewarded,
e new hope emerges in the prophetic cireles, the Hessionic hope.

Buber explaings

"The Mesesiah, whebthew he ig regarded move ag the
mayy whom God has found, or a8 the man whom God has
sent, i the fulfiller, he who ot last fulfils the
function of the vicegereonty through whoge agency
the ovdering of the people wnder (God's) leadership
will bo wealizaod. « o » He i8 not nearer o God
than what is appointed 1o man &8 mans nor does he
pess over 4o the divine sides he gmu stoands belore
God in indestructible dialmgua.“4

In further explenation of the Messlanic vislon, Bubor soys:
“Around him (the Messianic king), ab firet, Isceel end
~then the eity of Mankind will be buill up as the fulfilled
kingdom of Gode But the latiter is not conceived of as con~
guering and superseding o defective humen civilisotlion,
but as hallowing, that is to say, purifying and perfecting
ite When the 1life of men, with all ibs varions spheras fully
davelopedy becomes o united whole, hallowed to the divine,
then » + » the newe of God will be called out over the

whole gﬁrth o the domedn over which he assumes govorn-
mend .

Both the nature of this Uesslenic age and the method of achleving
it will come to mind egain when we look at the similar hope of
Buberts rveligious socialisn.

Tn summing up his interpretetion of the faith which
avises out of Biblical history, Buber says, "I the fivet
Biblical axiom iss Yan is addressed by God in his 1ife,' the
gecond 13 "The life of men is meant by God as a unityq‘"42

These two axioms constitute that religious ideal which forms
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the core of PBuberts presentation of Hasidism and his own neo-
Hasidiet philosophy. In reviewing his gtudy of Hasidism and

the I-Thou philosophy, & consistent image of the genuine religious
life hasg teken form. He thinks thaet true religlon consilsts of a
dialogue between mean and Gode God is everywheve present in man's
life addressing him, and all‘human expevience is made sacred by
this divine Prosence when man attempts to fulfil God's will in
everything he does. The next chapter will discuss the ethical
neture of mant's response to the dlvine Presence, hence onw
understanding of his conception of vellgion is not yebt complete.
Hoverthelena, wo mey now conclude that Buber's weligilous ldeal
hes 1t ovigin in the history of faith in the Bible as interpreted
by him, hence his faith appears $0 be grounded fivmly in the
Biblicald tvadition.

The ideal veligicus life in Hasidlsm, the I-Thouw philogsophy,
end Biblical Judelsm culminates in the elimination of the partibtion
between the sacred and profene spheves. Now, Buber is wnot the only
twentieth-century, Jowish philoscopher who opposes the isolation
of veligioun experience and commends the unity of yreligion and
deily life. Leo Baeck, (1874-1956) anothoy outsitanding leader
of German Joewry, especially during the Nazi era, writeas

"in Judaism the attempt has been nade to give life
its style by ceusing religion to invade every day
and penetrate the whole of every day. lverything

i in a2 sense divine parviee and hap 1bs mood and
ite dignity (in thot service)s » « « It does not
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lead mon out of his everydey world, but relates

him o God within ite Twvewy portition of life into

the profane and the sscred is to be avoided."45
Koufmenn Kohler, (1843-1926) former president of Hebrew Union
College of Americe and leader of Reform Judaism, believes thatb
the soul of Jewish religlon is ethics," and "Jewish ethice
gims at hellowing all of 1ife, individual and aeai&l‘"44 Basically,
Kohler and Roeck present an ethical in%arpfaﬁation of Judaiem
rather then a dislogicel, existential intevpretetion. However,
their conception of the mesns by which Taith claims the everyday
life differs little from DBubew's thought. That iz, men's relation
t0 God hes an ethical obligation, and it is fulfilled in ouw
everyday life. But when the leaders of Oprthodox Judaisn spesk
of the uwnilty of veligion and our daily life, o new factor is
eddod, namely the Haplakah, that collection of lows end regulations
in Talmadic end later Jewish litevatuwe. Joseph Solovitchilk, a
leader of Orthodoxy in Americe bolieves in Living under a
"Halskhic regimen," as he calls it. Expounding Soloviitchik's
view, Aharon Lichitenstein writes: “"His approoch emphasizes the
integration of all parts of living into e unified, religious
framework. It knows no duvalism and recognizes no dichotomy
between the religious and saeul&r."45 The unity of religion
and dedily life is achijeved by following a set of laws which
cover all aveas of human Life. The Grthodox Jews believe:

"o be a Jow ig o be o menber of & community,
comnitted to a gpecific regimen. It means
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thinking, feeling, acting in accordance with &

particuler nowmative patitern, trying to govern

oneself through every walk of 1life by a complex

detail of comprehensive lews. « « « (This) Ialakhic 4

way of life constituten our central Jewish heritage."
Thus, we gee that a different congeption of Jewish life lies
behind Solvitechik's clain that Judaism makes no dichobomy
between religion and the secular world. We might say that to
be a Jew, from Buber's point of view, meane commiiment to &
Hasidist way of life rather then a Halakhiec way of life.
Solovitehilk, like most Jewish thinkers, places the Law at the
centre of Jewish religionj Baeck and Kohler accept the law ap
at least vitel to the Jowish faith, but Buber reduces the Halakoh,
a8 we will find in chapter eleven, to @ peripheral sitatus. Nevertheless,
theso proninent leaders of Reform and Crthodox Judediem agree

with Buberts conviction that the uvnity of religlion and everyday

life belonge %o the essence of Judaisn.



CHAPTER XI

4 CONPARATIVE BITUDY OF JUDATISH AND CHRISTIANITY

Bubew abéemvaa that there are two fundamental types of
fadth bub various contente which complste the two basic forms.
Thene typos of faith corvvespond to the two pealities, I«Ih and
I-Thou. One type of falth involves & porsonal wvelationship in
which we trust someone, whoereas the other type consists of an
fmperoonal relation to o faet which we ascknowledgs o he twu@'l
Buber explaine thed the two types of faith matually complete
one enother:

"he contact in trust leads naturally o the accepltance
of that which proceeds from the one whom I truste The
acceplonce of the truth acknowledged by me con lead fo
contact with the ome vhem 1% proclains. 3But in the
former instarce it is the existeont contaod which ila
primexy, in the latter the scceplance accomplished."
Now, he seys that "feith in the religlous mense is one or the
other of these two types in the sphore of the uncanditimneﬂ.“3
That is, the men of feith primerlly sesks contact with either
en oboolute Porson or & supreme Truth. In one type the man of
faith finds hinmeelf in o preliglous relationship becsuse he io
a member of & community thet includes him in 1te covenent with
the unconditional One. In contrant, the other type of faith

avises fron individuals being convorted to a fruth, and these

147
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nen of commnon persvesion join btogether to fovm & commmity. Further,
these individuvals might asplre to an intense mystical or personel
relationship with the religious figure vho is the objeet of their
Faith
Buber employs this analysis of the experience of faith

as the bagsic freamowork Lfor hig comparative gitudy of Judalsm and
Chrigtianity. He aprgnes thet the type of falth found in larael
and the orlginal Christisn comwnity, in se far o8 we know about
it from the Synoptics, 18 quite diffevent from the later falth
that developed in Helleniatic Christiondity. Pollowing the lead
of some Chrintion theologiens, Huber mainteins that the Christ
of the Johannine and Peuline theologies hes little in common
with the life ayd teschings of the historical Jesua. Buber says:

"If we considor the Synoptie and Johennine dialogues

with the disciples as two gtoges along one road, wo

fmmediotely see what wes goined and loat in the courgo

of ite The gain was the most gublime of all theologiess

it was procured atv the expense of the plain, concrelo

and sitvationw-bound dlaloglcism of the criginal mon

of the Bible, who found eteiniby, not in the supepre

temporel epielt, but in the depth of The actuval moment,

The Jegus of the genulne twredivion 8411l belongs to

that, but the Jesus of theology dees so no longer.!
Honce,y Buber inclvdes “the Jesus of the genuine twaditlon® in the
history of Biblicel faith, which we raviewed in chopier nlane.
He xefers to Jesus as "o great son of Israel.“ﬁ In I _ond Thou

Buber says with evident admirablon foe this fellowwjews

"How powerful, even o being overpowering, and how
lagitlmate, oven to boing self-pvident, is the saying
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of T by Jesust Por it is the I of unconditional

rvelation in which the men cells his Thou Fathex

in such & wey bthet ho himself ie siumply SBong and

nothing else but Sone. Whenever he says I he can

only meen the I of the holy primery word that has

been yaised Tor him Into unconditional beings If

separation over touches him, bilse soliderity of relation

is the gresters ho apesks to otlwrs only oub of thig

golldaritys o« « o T and Thou ablide; eveny nan con

pay Thou and is then I, every man_con say Fathewn

and ig then Song vealilty abidos 1
According to Buber, the faith of Jesus end his Jewlish poople
would be deseribed best as Emmeh, which meand "trubt repulbing
from an originel relationsghip to the G@dhead.“@ In the words
of the above quotation, every faithful Jew (not thot Gentiles
are necessarily excluded) is e Son of the Father, and Buber
apparently thinks {thet Jesus shaved in this foithercelation to
& large oxtent. We should not, however, ignore the gulte
evitical rensrks that Buber mokes about Him. In spite of Buber's
aduiration for Jesus, he never speaks of himself se a follover
of Jesus in any way. The above wvemayks about Jesus from I and Thou
cannot be taken as o Good Confession of Christisn falth. In
fact, in a passage apext from his etudy of Chwvistianity, Buber
wrltes e

"X would not deny that although I should nod have

heen among the cruciflers of Jesus, T should elso

not have been emong his supporters. For I gannot

help withstand evil when I see that it is ebout bo

destroy the good .Y
It is only the context of this stotenent that gives the misleading

dimpression that Jesus is called Tevil,” Duber seons to belicve,
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nevertheless, that sonebhing destyuetive to the Jewish faith
alveady bogan with Jesus himself, bult what was 147 DBuber soos
three peinciples in Jepus! wmessege af pregsented by the gospeld
of Marks: Yreclizetion of the kingship, the effecting of turping

o God, and & relationship of feith towards Him," O

Hence, in
hig judenent, the preaching of Jesus oxbends the prophetic congern
for a zoturn to the true kingship of God. Duber finds no offence
here, howover ho thinks that Jesve distoriés the genwine prophetic
tradition by eccepving the viewpoint of the Jewish spocalyptic
literature of the inter-testemental period. In the cosay,
"Prophecy, Apocalypbic, end the Wistorical Houm," Buber Bays 2

"Propheoy end apocalyplic « « o ore unigque nanifestations

in the history of the humen epivit and of ite velotlonship

t0o trenscendence. Prophecy originates ln the hour of

the highest strength ond fruitfulness of the Bastern

aplrity the apocalyptic oub of the decadence of iie

culbures and r@ligimnﬁ.“li
0f course, Buber doos not weduce the historical Jesus to an
gpogalypbic vinionary. He kunows that Jesuws cells uwpon men to
repent and reotnrn to God for the sake of hallowing the hisborical
altuations but it appears that Jesus alsoe turng awvay from histowy
in the ex@&at&tion of a suprohistordeal vedenplbion, In the finel
analysis, pevhepe Buber would class Jesus' teschings emong the
"many nobeworthy mixed forms (that) lend from the historicnl
sphere into thot of agoealypﬁi@."lg

Lilte Leo Baeck, suthor of Judadsm sud Chwisiiendty,




153
Buhar thinks that Jesus' teachings and cenbral Periseism helong
epsentiolly to one aaothem.lﬁ He argues that the thought of
Jesus end the FPhearisaicel teachings ere fundementally volated
to "that oriticeld process within Judaism which atbempis to
prevent the Torah, the eveprw-present instruction of God, from
beconing o stabic, sepavatbo ohjag%gmwm.14 The Pherisees and
Jesus siniloxly believe that "the Toveh (i) capeble of fulfile
ment, not merely in accordance with ite working, bubt in the
owiginal intention of ils @@V@M@tﬁ&ﬂ."lg They weach that
"fulfiinent of the Torah mpans to extend the hearing of the
Word o the whole dimension of human exiat@nee."lﬁ They both
belicve, according o Puber, thel the foundation of Jewlish pieby
ie what he celle "diveotion of the hesrt" towards Gad,ly and
"the Torah has ssgigned to man sctions egreeeble to God, in
the doing of which he leayns to direct hism hesxrdt to ﬁim."la
Nowy Buber explaing thob Jesua' teachings differ from the Pherisean’
in that he approaches the Living Torah from "ihe point of wiew

o .
wld "he Pherdnees expgegd to

of his eschatological vadilcalion.
live under the yrule of Romans, and they eve willing fo compromise
with the wealness of men. Congeguently, they meintadin that nen
shounldd £ulfil the Toreh according t¢ his capablilities, and no
more is wequired. Bub Jesus preaches that the cabastwophic

coming of the reign of God is near at hand, and all Isvael muab

prepare for the event by sttedning a holiness that would otherwise
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be considered impossible, Babar points out that St. Paul
oppoeses bhoth the teachings of Jesus and the FPharigaicel doctrine
bacanse he does not belleve that the Tovah is cepable of fHulfll-
ment ot all. Nevertheless, Paul argues thet God brings men 40
groce throvgh feith in Chviste Duber sayns

“Tho answer which Paul gave 4o the life-~guestion of the

man who cane from the world of Ylew' snd wanted to

attein to brue 1ife in the wvevenled will of God and

the enewer with which he anticipated this question wes

the summons $0 heve faith in Christ. In thie woy he

did precisely whot Jesus, in so far as we loow him

from the Syncoptle tradition, did not do, and whatever

wes the case with his 'mosslanic consciousness,!

obviously did not with o doJad
Buber welcomes Wissmenn's statement: "The faith which for Panl
end his congyrogation consbliutes the essence of o Chplstisn 18
above all entively believing (fuerwehr bhaltender) faith." Bub
Buber adds thed Wisemamm coneiders quito wrongly that this is
the eszence of lete-Judnic religion, for "balleving faith," or
Pistis aos Buber wvefers to it, developed only in Hellonistic

) ¢

Judadenm and in Hellsnistic ﬁhx’irﬁ'tianity.gg Aceording bo Buber,
Panline theology is o prime example of Hellenistic Christienity
and therefore o travesty and perversion of the Jewish hovitage
of which Jepug 18 & paxrt. To sum upy Buboy conceives of Jeous
as & preacher in the tradibtion of the prophets and a wradical
teacher in the bradition of the Phawisces. Although Jesus

seriously altere as well o contlmes his Jowlsh hovitage, in

Buberts Judgment, Jesus does not teach his own divinity. The
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procesy of deificetion can be atitributed to the myth-ualking
imaginabion of his followers who develop a new preligion and
enother type of faithe. This early Christian theology is wooted
in the kind of Messionism thet prevelled in the fivst cenbury.

Buber explaing that the figuve of the Messish of Israel
changen twice in the pro«Christian period without however the
new configuratlion supplenting the old ocne. The oldy pre~oxilic
goncepbion wemoing the dominent image of the Messlahs end the new
features are incorporated iunto ite The originel Messlanic hope
wos explained in chaptor ninej as the kings fell to fulfil theiw
task ap the vicegorents of God, the pwophets turn to the expoct-
atbion of +the "coming one” who will(finally establish the kingship
of Ged in the total Life of Isrvacl. Ialtor, when even the Judacen
Fiongdon fells to the invading srxmies and the whole people of God
are in exile, the commission of the Messiash takes on an added
dimension. That i, the people must first be lead back to thelw
land, and then the Messiah con establish the new ¢ omaunity of
Torael under the kingship of Gods, The first act is appointed
to Cyrue, e foreign prince chosen by Ged as the saviour of Hisg
people. The pecond chawvge is lpid upon the “sewvent of JHVEY
who is the suffering prophet. The "suffering servant' {tokes
upon himgelf the sin and guilt of the natione, thus prepering
Tor the final Messianic fulfilmont, yobt this one who publically

7
ushers in the Kingdom of God is hidden end known only by Gﬁd.z)
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Buber points out that the pre~exilic foxm of the Hegsienlce king
and the exilic form of the prophetic "sexvant™ represent ordinary
nen whom God has chosen for His speglsl work in historey, but this
feature of the Messianic vision changes when the Jews endure the
further sufferings of the inter-testamenial peried and when the
Jewish apocalypbic literature emergen. DBuber says, "People bended
then not merely to degpair of the saving achiovement of the king,
but of that of esrthly men in generals. Tho world can no longewr

n24 In the Book of Daniel the MNessiah

be redeomed by the world.
toles the form of "one like Ho wmen," the eschatalogical pepresentative
of Isyeel. And in the Book of Bnoch the imege develops inte a
heavenly pre-exigtent being whose electlion hed taken plroe befove
the oveation of the world. Although thoe Messiah ie stilld thought
of as an historical flgure who suffers for the sake of the Kingdom,
he is gimeltonecusly venerated as o heavenly being who possesses
supernaturel pcwers-aB
Wow, Buber soys Lkt Josus appeers to conceive of hig
owvn life in torms of the Messianic office of suffering for the
preparation of the coming of the Ringdom. It ig even pogsible
thet Jesus looks upon himself as the "hidden one' who would come
forth in glory to establish the kingehip of Ged over the vhole
world. Thervefore, if & "WMessisnic consclousmess! shonld be
attributed to Jemus, it would contwe in the exilic foma of the

26

Haulfforing servant." But whether Jesuvs thinks of hinself as
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the Messlah or vhebther his followers later proclaim him Messish,
in the final eanalysis, does not concern Bubew. It i inportant,
howavery thet Jesus occupies the position of divine Messish, the
anointed One, the Christ, becanse the elevation of Jesus to that
office marks the point at which the history of Biblical faith
becomes Chyistian rather than Jewish, in the judgment of Bubew,
The Christian religion forsekes its Jewish tradition in several
wayse. DBuber claiusg that the true Messlah of the Jewish falth
alwoys remeing the "hidden one.' He suffers ond fulfils the work
4o which God eppointe him without being singled out as one
worthy of woyship end acclaim. Hence, Buber dismisses the Christien
Hossish as the fivet, and perheps the greatest, in & long line
of pscvdo«ilcssiaha, like Sabbatal Zevi and Jacob Fren lz.m
Seoondly, the hietory of the Chxistian folth st an eaxly stoge
includes the deification of the Messienlc men. Buber suggests
that the divinity of Cheist oviginates in the development of tho
legend of the resurrection which, he points oub, has en analogy
in the Mysteries of the Hellenistic world but not in the Jowish
heritage. The Greeks believe in bhe single vesurrection of &
god«man but the Joews belleve in mass vesurvechion olone. Bubew
also says that the divine Christ is differvent from the Hessianilc
Piguwes of vthe Jewish Apovalypse. The Christians soon develop
myths which present their Messiah as an ebernal being of heaven

who descends and enters o hupen form bub ascends again aflfter the
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regurvection .28 In contwast, the Book of Buoch represents the
Megsieh a8 lnving o beavenly, pre-existent form but he remains
a8 humen person. The Jewish Messieh avises from hunanity and 1s
never o deitys Thivdly, the esrly Christion theologions adopt
a Hellenintic rather than Jewish concepbtion of faithe Christienity
is grounded, according to Buber, not in £ personal relation of
trust in God but in the aceeptance of copitain propositions of
truth about Christe He oalls this type of faith Christian Pistie
which is esmentielly 4iffewent from Jewish Bmunsh .29 Uhyilstian
Pistlis takes Torm a8 on intensification of apeealyptic Messionisn
and en edeptetion of Hellenistic veligion. DBuber concludes, then,
that posteresurrection Christionity end Biblieal Judeism are two
differont types of fmith. Thus, they neturally dovelop soparvate
dogtrines of revelation, vedeaption, and ethics, end they have
o different welation Lo the Btate. Weo now tvrn to o discussion
of these nmain points of thought which sepavate the two great
Faithg.

In sunming uwp en address to o Cheistian mission to the

dJews, Bubor says that the WJewish soul’ has "two Loods" |

“{Mhega) continue to exist for the 'secularismed!

Jow too, in so fer as he has not lost his soul.

They ave, fivst, the iwmdiste relptionship to

the Dxistent One, and sscond, the power of

afonement at work in an wstbtoned world. In othew

words, firet, the non-inearnation of God who

vevenls himself to the 'flesh! and is present to

it in o mutwel relationship, and sccond, the
unbroken continuity of hunen history, vhich turne
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toward fulfilonont and decision. These two centers

constitute the ulbtimate division betwesn Judaisn

and Christionity .30
Thus, he concludes that the doctrines of revelation and
vedempbtion are the two grestest theological barviers betweon
the Jow and the Christians The Christien believes, in Buber's
estimotion, thet God has decisively revealed Himeelf Lo men
in the Ineernation which establishes the centre of hislory.
The Living Word of (od in our pexsonal history must sluays be
secondary because the Christ revesls eternally end finally the
historical Word of God. Henge, for the Christien the invisible
God is monifest in the image of the historical Christ, and divine
rovelation can ultinately take no other fovm. Chziation piety
thus becomes an Jmitatio Chrisil, which consists of en imitation
of o Wiife-hisbory." DBuber says, "We need only brensfor owrselves
from mediacy to immediscy, from dmitetion of Jesus to his
imitation of ouw TPather, snd we arve gtending on Jewish soil.” nol

"he (God of Isvael is the (ne to Whom (o Jow) is

related by en exclusive immediate Smunoh o «

as one con only (bave) o One who cannot e

vepresented, which means Ung}gwlm cannot be conw

fined to eny ouwbward fomm."”
Buber claias that the true, living God 19 luegeless for “an
image means fixing o one m&né.fesi:a;hima.“ﬁ 5 and the God of
Iovael reveals Himself in nature and history in a form that

changes with over gituabion. This is nob o viversal incarnation

but en over-presend, Tfovmless theophany, an immediete, spontoncous
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relation to the invisible, incomprehensible God. %o speak
Tlguvatively, Buber is saying that the Cheistian vemedns outb
in the Court of the Gentlles but the Jew dwelle in the Holy of
Eoliem.54
Dubhew explaing that the Jew expewiences salvation

Gveryvhere bnﬁ he is still intensely swere of the world's lack
of vedemption. He believes thab the complete atonoment of the
wordd is a vesponsibility that man shaves with God. It i every
mants task to ve-create end to hallow the immedicto world in
which he livas. Buber says that, unlike the Christian faith,
Judeign accepbs no seviouwr with whon a new redeemed history
bogon ot a definite point in history. The Christion believes
that salvetion is basicelly obtained by receiving the grace of
God through Christ. 3Bub yvedemption, from the perapschive of
the Jew, does not oceur in one higboriecal figurey it ilo in the
conptant dislogue bebween man and Gods. His whole being and the
whole world muet be brought into this rvelation of drust and grace.
Bubey acknowladges that both religions aceept the necessery dn-
conmpleteness of auy salvebtion which we experience in our temporal
awigtences DPut he argues thelbt the Jew regists the Christian
concepblion of Ya divine splitting of existence..

"He resists most pessionately the swful notion of

a moasee perditionis, The God in whom he helleves

has not oreated the totality in order to let it

pplit apart into one blessed and once damned half.

Godto ebernity is not to be conceived by mang but
-gnd thio we Jews Imow untdil the moment of our deathe
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there can bo no eterity in which everything will

not be accepbed into Godts atongment, when God hes

dvawn time back into edernity."30

tastly, the Jewish religion oppwes thoe Christien

epproach of sebiing Ywreligious affairg" apawt from the profane
sphere of oivil lifeo. Buber expling thot this characterisbic
of Christienity resulis from Lts owigin and 149 type of Lalth.
tYhen a fivat century Cheisition wos coovinced of the truths of
Christian faith, the comvert was sharply sopavated therehy fron
the comaunity of his nation whother it was Jewish, Roman, or
Grecks He became a member of a newly-established community, which
by ity nature wes wot & nation. Buber sayss

"The conception of the 'holy mationt 1n ite stwleb

sense has faded altogether, it does not enber inko

congolousnens of Christondom, and soon that of the

Churoh takes 148 placs. « « « Thoerefdre those who

believe in Ghriﬁ? poasessed at every poriod a
twofold boing,' P

The Christian lives before God primawily os an individual. His
veligions life vemading & private experience nedisted by ﬁhe'ahrist
and supported by +the Christien community which is set apart in
society as the cenbre of "religion.' But as a citizen of a nation,
he participates in the lawger communlty of social, economic and
politicel acbivities. In contrast, the Jewish Swnunoh originated
in the experiences of a young nation which mede no distinetion
beﬁweem faith end politics, religion and society. And Buber
writes that today "the personal BEguneh of every individual (Jew)

remaing embodied in that of the nation end draws its strength
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from the living memory of generebions in the great leadings
of early %imaﬁ¢"37 He elnims that the life of the Jowish people
can never be legitimately broken up into a religious c¢ommunity
and a secular nation which are structurally but not ovganically
bound ﬁegeﬁﬂer.§8

Yaking a critical view, it seems to me that Buber's
comparison of Judaism end Chidisbianity often ﬂoas 1ittle more
Shan set the Ohristian faith over ageinst his own religious
ideals Me claims thet the Jew hag en immediat e, y@wsonai
relation to God through his life in the world, bub the Chriztien
faith is based on merely an assent to & truth sboub Christ. The
Jowish welation to God is divectly united with the ethical life.
That is, the Jew is guided by bhe divine imperatives of the
historical elbuation, while the Christion only imitates a "1ifo-
higboey" of the past. WYhoveas the Jewds civil 1ife and his dialogue
with God form a uwnified weligious experxience of the total community,
the Christian's life is inevitebly divided into two separate
spheres, the State and the Chuwch.

Buber's comparative study ls not, in my opinion, o
worthy contribution to the study of religione. Ye has the
right to interpret Judaism ag essentielly Imunah, but the
Christion will certainly be offended by Buber's treatment of the
Christien faith. He castes St. Paul and western Cheistianity

into the completely inadequate category of Pighisg, end thue Dubew
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presents only a crude caricature of the faith of the great
Apostle and the men who followed in his tyadition. On one
hand a caricebure always Lfalls to experess the subtledy end
variety of its subjectts qualities, but on the other hand a
cagicature accentunates a pronounced feature of iis subjoct.
Hence, Duber's study of Christian religiosity correctly exposes
a prowinent Hellenistic elemends. That fact, however, does not
Juetify his cl&im.ﬁhaﬁ Christionity centres in Hellenistic
Pistis as opposed to the Jewish Bmunsh,. Buber concludes his
comparative gtudy as follows:

"The faith of Judaism end the faith of Christendom

ave by nature different in kind, each in conformity

with ite humen basig, and they will indeed remain

di@fewen§, until mangin& ig gatgered;gn from Ehe 39

exiles of the 'religions! into the Kingship of Cod."
However, Buber somewhat quelifies his conclusion by adwmitting
that "we are allowed 4o anticlipte in our thought that « «
there ip a way vwhich leeds from wigld Pauliniem to another
form of Pistio nearer to Bmunsh."" Thot which Buber calls
"wigid Paunlinism® is the exception and not the rule in the
Christien tradition. The great theologiens who heve inspirved
the Chureh through the centuries present & Christian faith
that is a "form of Plebis nearer to Bmupah.' Furthermore, we
learn fron Rudolf Bultmenn that Buber's piloture of "“yigld
Pavliniem," i.e. @ Hellenistic Chwistian faith besed on nothing

more then conversion o 2 Christological point of view, does
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not faivly represent the theology of the Apcstle bto the Gentiles.
Bultmonn writes:e

"Looked at in terms of the histovy of ideas, the proclamation
of Jeous and that of Paul sre esmentially the same. Thus
their idea of God 1ls the same: God 1v the Judge and also the
God of graces and similayr also is thelr view of nan, who 1s
obligated to oboy the will of God and ag a siunner is dependent
on God'e groce. « o o fo¢ both mon God deals with man in
histoxys The difference, however, 18 that Jesus proglaims

a final end decigive act of God, the Heign of God, a8 coming
ory indeed, as now breaking in, while Penl affirms that

the turn of the spon has elready taken place and, 10 be aure,
with the coning, the death and resvrrection of Jesus. Thus,
for Penl, it is Jesus! crogs and wesurrection that ere the
decigive event of salvation through which the fowvglveness

of pins, the reconciliation of wan with Ged is effeoted,

and with which, thewefore, the new creation ie introduced.
Consequently, while the person and history of Jesus do

indeed constituiteo s presupposition of hig theology, they

do not do so fwom the standpoint of their historical or
ideal content, but rether as the ach of God, as the occcurrence
oi' the revelation of salvation. Pounl does not teach other
and new ideas fyvom those that Jesus beaches, bul reither
teaches us to understand an event in o new way."'41

Thevefore, it im incorrect, according to Bultmann, bo sy thal
"falth" for Jesus iz yothing other then simple trust in God,
whereas, for Paul, it is faith in Jesuvs Christ, the crucified and
vigen Lovd., And this ds exactly the mistaken division that Bubep
makes betwesn Jesuvs and Paul, and betwoen Jesus and the Chrisiien
faithe Both Jesus and the Apostle prockhimed the forgiveness of
Gods Jesus preached thet God's grace is now avallable for the
repentont sinner, and Panl saye nothing else than that in Jesus
God has wnnistalkebly spoken his word of forgiving grace Tor
everyone who will take wrefuge in him,42 Bultmenn eays: “IT

Paul, like the eavlieat conmunity, waw in Jesus the Hessiah,
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he dld nothing other than offirm Jesug' own ¢laim that mant's
deatiny is decided with refevence to hisg p@r&0n."43 Phus both
Jesus and FPeul demanded faith in the sense of Pistip, Jesus
demonded falth in his word and Paul in Jesus? person. But the
proclamation of bhoth meun accounte for only the initial stop
of a faith that culminates in o new relation of truet éetwaen
man end God. Bullwenn meintedins that, Lor both Paul and Luthew,
"Poith is the twust in God that arises precilsely where --to the
eyes of mon~ there is nothing but derimess, bub de&th."44 And
such trust prepupposaes "the scknowledgment of the way of the
Cross as the way of 1if@."45 Theralfore, if Bultmenn is wight,
and I thinlk that he is, the Christian veligion enfolds both types
of faithe Contrary bto Buber's opinion, the faith cf Jesus, Paul,
and such figwres ag Luther, represents & "form of Pistlg nearer
bo Bmupeh." In fact, to be morve precise, Christien falth is a
type of Emunah that presupposes Pistis. Thet is o say, the form
of Pistis that one finds in Christienidty is o response to the
Keryana, & responsge that meons 4o establish a velationship of
truet and grace between God and men. Thus the Christian entevs
a genulne I-Thou relation with the eternal Thou whom Jesus
proclaimed as the Judge and forgiving Father of mankind. Jesuvs
not only points us to the eternal Thou, he also divects us to
the I-Thou relation with ouwr nelghbour, The love of God bears

with it the vesponsibility of Living for othevs. Cortainly it
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was this view of Christian life that was tought by Paul and
other leaders of the New Pestament community. Agsin, we vefor
to Bulimayiat's study of Bte. Pauls

"It was not hig view that the faith in which man

gtands alone before God tears him out of his vrelations

with his fellow men. On the contrary, the men of

foith 19 to rejolee with those who rejoice, and weep

with those who weep (Rome 122 15)e o » o For selfw

gurrender through the ¢ross means positively thot

the men who no longer wills o be for hinself existe

for others. o » , his faith is active in love (Gal,

53 ("))-"46
Hence, our Christian exisptence in faith is not divided dnto
spcered and profane gpheres cut of an inner necessity, as Buber
suggents. Rather Chrietisnity is o faith Loy living in the
world, the porsonal world of I«Thou relations and the widew
world of ITt. The Christian finds his vocavion wherever he
goes in the world, and he certainly mesns o obey the volee of
God in the evexydsy situation. HMorsover, he onploys the
teachings of Jesus in discerning the voice of God in the imnedinte
gituation. Unlike Buber, the Christien is not afraid of moxval
aodes and dogmas. These sspects of weligion ave incovpovaied
within the ovey-arching falth-relation to the ebternal Thaoi.
In other words, Pistis is no threat to Emuneh in the life and
faith of the Christion. Both types of faith complement each

other, and thus they are both brought to their completion.

In hig introduvetion to fwo Types of Faith Buber mentions

his indebbtedness to Schweitzer as well as to Bultmenn, and thore



165
is ample evidence of such influence on his Biblleal research.
Yot Buber unfortunately has not learned his lessons about Paul
very well from these two eminent Christien scholars. In the

book,y The Myeticiem of Penl the Apestle, Albert Schwelitser cogently

arvgues that Paul bad his roots in the Jewlsh world of thought,
not in the Greelk. Schweitzer concludes that “"Peul was not ihe
Hellenizner of Christienity. Bub in his oschetological mysticism
of the Deing-in~Chyrist he gave it & foym in which it could be
H@ll@nized.“47 Buber scknowledges bub disnisses Scohweltzer's
study with the romark: "I however can connect tho Fauline
doctrine of falth only with o peripheral Judaism, which was
actually 'Hell@niatiﬁ-'“48 In my opinion, the fault lies with
Buber's inadeguate comprehension of Christion faith rather then
with 8%+ Paul or his late interpreter, Alberts Hohweitser, for

-

Piotls ond Emuneh seem Go have come together in the faith of

the followers of Jesus both in the New Testament and in ouw
century. In fact, it seems to ne that & religlon based on
Emunah alone would be quite inadeguate. DHuber's atvempt to
interpret the true Jewish falth as Imunah, and Hellenisiic
Judedism and Christionity as & declension of the gonuine Bibliecal
tradition roflects hin lack of asppreciation for the place of
dogme in veligion. The Chyistien can affirm with him the central
importance of the life of I and Thou, butb we also recognlze

that theologleal sintoments sve ag inherent part of the Wew
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Tegtament failth and the {total Christian heritage. Christien
doctrines give a fyemework in which men can search for the
meaning of human community and our welation to Transcendence.
To bhe surce, man oom@gﬁzal&ms his veliglous experiences
differently under changing historical and cultural clrocumstences.
These Chrigtian ideas not only vaxy but even e{on'i;:s?mz:i,cﬁ sach
obher ab times. Thet does not watber, however, because theology
is & moan® to an end, that end being an appropriation of grace
and on existential commitment to snthentic life in the world.
We might say that our Imunsh is procleimed and celebrated by
menifold Pigbig, yob the Christian tredition is made wicher by
ibe I theve ave two typeo of foith, I pubt 1t to Buber that a
religion ia most conplete when both arve integrated into its

nature .



CHATTER XTg
THE PRODEEM OF LIVIIG UNDER THE JEWISH LAW

Buber exploins in o letter to Rosenswelg thet in his
heawt the Jewish Law is judged by the criterion, "Is the TLaw
God's mw"‘“l This question can be interpreted to means "To
whet extend is the Jewish Tew & pert of the Biblioal dialogne
between man and God? Ave they God's commend in my presont
pituation? After stobing the basis on which he determines the
validity snd veleovance of the Iaw of traditional Judaism, Buber
goes on o expleins

YT the anowey were 'Wos,' ¥ would not meditate on

whothey the Law is & force meking for the wholenens

of life, for sveh would then bLe idmmeterial. On the

obher hend, no other YWes' can reploce the missing

affimmatlon, This niselng *Yes) i not quictly

aboents its absence ie noted with terror 2
Tn Rosenswolg's essay, "The Buildoes," he publicly weproaches
Buber €or not accopbing the Jewigh law az a universal to be
periormed acoording to one's abllity to do so. Perhaps 1t
ghonld be mentloned that Resenswelg was unwilling to publish
the essay Tor some time boegsuse of his friendship with Buber,
ond their dispute over the Jewish Tew oceviwed in privete lettors
which were @u'bl:i,sshml'_ decades laber. Rosenswelg's ossay is

written ap p respouse to Buberts Reden Uber das Judentum.

167
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Hohum Glatzer explainss

"Hexrbin Buber dealt, anong other ispues, with the
problem of the study of Judaiom. He opposed the
distinction between what 1o Yessential' and wiai

is 'nonegsential' in Jewish learning. NMuch to often
the 'essentlial! become that body of ethical and
goneral human sayinge in Judeism. Buber advocsted
nore thorough Immoraion into the literary sources

of Judaisn, an endeavor on the part of the student
to become a 'link in the chein of tradition.'! Only
then would that student be in a position to nake an
authentic, personal choigo from the accumulated
knowledge of the centuries. o onoe can know in
advance what in the 'vest meterial of learning' will
turn out bo he Yieaching,! thet is, the source of
lmpediate, relevant, lifewshaping instruction. But
to reach this gonl, the lopg evduous road through
'learning! wust be token."”

Wow, in The Builders Rosmenswelg dvaws e pavellel on the basis
of the above ideag between periormonce of Jewish lawe and the
leaxning of Jewigh teachinge. He wants Buber to accept the
entive Law on the same grounds that he advoceies the study of
all Jewish teachings. Glotzer says:
"Mogenawely does not advoecate the Orthodox approach of
total comnituent Lo the low, but & choice based, however,
on the actual experience of living wnder the Iaw. Only
in action (end not before) con we remlize the scope of
our ability to act and to act meeningfully, Just as only
in the process of 'leayning' can we rﬁaliz@ vhat we
personally can accept as 'ieaching.t"
But Buber wreplies to this sargument: "The analogy you sugsest
doen not exinbe o » » I am vesponsible for what I do or leave
undone in o diffevent way than for whet T learn or leave
24
nnlearned'” Hence, he does not shore Rosenzweigte willingness

to live under the whole Law before it becomes meaningful in
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actual living. Buber adwmits thet the Jewish lawg are a vevered
corpus of his veligiouvs twaditlon but he frankly stotes thet nmeny
of those laws have no mesning and velue for him. Hig complete
rejection of his fxiend's proposal indlecates thal Buber thought
it would be dishonest, even selfwcontradiotory, for him to
pretend othorwipe., These are the snmtiments heo oxpresses in the
following excerpt from one of the lest letters Lo Rosenswelg.
His words besr o frankness and Linality thet must etordle any
serioug-ninded Jow.

"L camot adnilt the law trengformed by wan into the

realm of my will, if T am to hold myself wready as

well for the wmedisted word of (Ged directed to &

speclific hour of my Llife. It is part of ny belng

that I cannot accapt both Logether and 1 cennod

imegine thet this position will ever chango £or no.

Other people may have o differont attitude. This,

though appe%:fing incompyrehensible 4o me, nevertholoss

I wveapooh.”
Iwven vndey congiderable presgsure from close friends, like Franz
Hosenawelg, this non~adhevence Yo Jowish laws and obseprvances
continued o characterise Duberts wveligious life. His veluctance
to living uwndor the Law was ovidently baged on strong convictlons
which caused him, we might surnine, much enxiehy ot times,for
in on above quotation he says thet his Inck of sppreciation for
the Taw wao “"noted with torvor.” Thus, we ave led to ask, what
vationele did Buber hove to support him in his radicel and
vupopulor relation to the religions lawe of {the Jewish people?

The mein resson 19 concisely staved by Buber himseld in his
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corvespondence with Rosongwolg. He writes: "Y do not believe that
revelation ie ever o foprmulation of lawe. Tt is only throush man
in bhis peliwcontrediction that wevelabion becones 1@@i$1a%ien."?
whuﬁ, there peeme to be some grovnds for Arthur Cohen's accusation
that Buber reduces the Halakaeh to an "i1lliedtd deduetion of
imperatives from the deeply peivate encounter of the Yieletional
evenﬁ.‘“8 In contrast, Cohon would posit the tradition of
commandments oo the foundation of the Jew's dialogue with God.
"Revolation is preeminently the disclosure of divine intention,"
Cohen states. "As such, 1t i rich with oontent.“g "Revelation
ig the call o meetling, but it is not idential with the meeting

10 Gohen belleves that "ihe act of

itselfy as Buber ingista.”
meeting (I-Fhou) is the act whereby each men accepts For hingell
the word of Goa.“ll in veply to CUohen, Mourice Fyiedman wrote

an artlele in whlch he corrvectly cviticimes Cobents use of the
I«Thou philosophy in his conception of +he welatlon holtween the

Taw end revelabion. Friedman says: YDesplie his assertlon thab

he accepts the YI-Thou' philosophy, Cohen ends by subordinating
PlaThout to 'I-I%,' the direct, wreclprooal dislogue with God Ho

the secure and ‘objective! truth of aubjoctwobject r&L&tionahip.”lg
Feiedmen, however, does nob suggest o morve adeguate posibion as

an altermetive o the two extremes oifered by Buber and Cohen.
Buber saye that cvr I-Thou meeting with God preceds the ILaw,

and Cohen thaet it follows the Lew. Buber olaims that thore is
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no revelation with legislation, and Cohen ansvers thero is
none without ite Bubey reacts sgailnst Jewish Oprthedoxy by
setting the I«Thou vrelation over ageingt the Law, and Cchen
opposes him merely by evguing that the "relotional event® is
dependent on the law. It seems t0 me that thove is o place
for e third suggestion, namely that the I and Thou expoerience
is able to embyace bobth immedisbe vevels tion and moral logislation.
Cohen is fundamentally telking exception to a fould in Buberts
religious philosophy that we dealtlwith in chapter elght. In
Buberts mind the Law poses the same threat to the human~divine
encounter a9 dogmas and rituvals. In his geal 40 protect ouw
freedom before God end our spontanecus response o His divine
will, Buber tends $o0 depreciate unnecessarily the prescribed and
pexmanent order of the religions establishuent. Tn ovder o
corveat his Llimited persepective, we suvggesited that dogmnes and
rituals could be viewed as Geistige Wesenheiten. If we were
to look upon moxal lawe in the same way, the I~Thou philosophy
of religion would nov be conitradicted, end furthermore we would
be able to include a wider soope of religious experience within
its In light of the following etatement this suggestion does
not seem to far fyrom Buber's frame of mind. He writess

"ly own belief in vevelation. « « does not mean that

I believe that finished statements about God (and his

will) were hended down from heaven t0 earth. Bathor

it means that the humen substence is melbed by the
ppiritual five which vists it, and there now breaks
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foprth €rom it 2 word, 2 statement, which is human
in ifts meaning and form, humen conception end human
apeech, and yeob wilnesses to Him who stimulated it
and o His will.'dd
This sounds to me like a good description of the process in

religion whereby we come 40 possess "epirit in phenomenal form,"

which is the meoning of Gelstize Wesenheiten. Although Buber
purposly left such a conclusion unexprepsed in his wrltings,

we could still say that the formulation of human ¢oncaptions,

such a8 the Halekeh, constitutes & natural and wholesome pari

of the process of revelation called the dialogical relation
bebween man and Gods To use the mebaphors of the above guotation,
the Halaloh could be wviewed as thet "humen concepblon and human
speech" which "breaks forth" frem the "spizitual firve" from
"heaven.' Thus, one could argue that morval laws of Halakhic origin,
like dogmas end prituals, make up part of the spivituval world
through which we encounter the divine sddress 4o man in huvmen form.
The godlessness of the Law is only Buber's private jJudgment, a
Judgment that primarily reflects his omn inability to appreciote
his full Jewish traditl on. How, o Christien must nos let himself
be influenced by Buber without hesitation. Because he sets the
TLeow agide, does not mean thal Buber accepts the Christian approach
to ethics. It is importent for the Christisn and Jew alike to
uphold the validity and euthority of objective moral standards.

It seems o me that one conld argue from the viewpoint of both

the Jewish and Chreistian religlons thet moral values properly
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oxist in two forme, both the vrelational event of revelation and
the conceptual form of codes and maxins. Phis line of argument
will be teken up agein after we have xoviewed the type of Jowish
morality that Buber puts in the place of adherence o moral
legislotion.
Buber believes that Jewlsh morelity ought bo be nothing

less then Initetilo Bei.14 However, he takes seriously the

implications which the sowcalled "deabh of God" has Lfor ethical

values. He recognizes thet it is difficult %o talk abounb

dnitotio Deleeesspost Movton Dai. The "denth of God" mesns dn

part that meny no longer belleve in the absoluteness of moral norns
and the divine source of ethical standerds. Hence, Buber frankly
statea, "It ig an idle uwnderialiing to call out, to o monkind that
has grown blind to eternitys 'Looki the eternal valuemi*“15 He
thinks that the sitvation is deplovable, and he refers to the
"hlindnese® ag o "disease™ of a "dominent humen type of our agoe.”
"But we muet not decelive ocuvselves," Buber goys, "by believing

that the diseass oan be cured by formules which assert that nothing

* » - » 3‘6
ig weally as the sick person imagines

He belicves that we
mst partly accept, end work from, the situaid on of ethical
agnosticism. Of esourse, this pmacam & sexicus Limltation on
the noval philosopher who believes in God, and Buber willingly
admits that hig ethical philosophy will lose & cortodn type of

religiove authority for the sake of being realistic and relevant.



174

He explaing s

"o cannot conceal from ownrselves that we stend todey

on the »uing of the edifice whose towers were raised

hy Xents It 18 not given to wy Living today {to sketch

the plan for e new building. But we can perhags. begin

by laying the first feundations withoub o plon, with

only a dewning image before our mindtso eye,*
Howy whet are the "firvet Toundations," according to Buber?
The beginning point of hie ethical philosophy seems to consists
of shifting the primary source of moral obligeation from ebernsl,
ahatract mexing to the lmmanent, concrete situation. He affirms
that God commands and instructs ue in the deily situation. In the
Poetseript to I and Thou Buber wribess

HGod's spesch B0 men penetrabtes whet hoppens in the

life of each one of us, and all that happeus in the

world sround us, bliographical and historical, end

nekes it.for you and me inbto lnstruction, message,

demand, "
He means thet God ig everywhere present in the world calling the
man of faith to holy living. God's persenanl address $o man ig
a moral impexative, Buber thue includes within the I-Thou
philogophy his theology, philosophical enthvopology, philosophy
of roligion, concepbtion of histoxry, interpretation of Biblical
Judeipm, and his ethical philosophys Furthermore, he again
emulates the Hosidin, for thoy too believe, accoxrding Lo hies
interpretation, that sthleal obligations ave founded in their
lnmediebe relotionship with Godst” Bub what is the atatus of

morael velues, mexing and laws dn his ethical philosophy?

Buber avoids the two extremes of atheistic existontlalignm
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and Jowish Oxthodoxy. IHence, he objects to Savtrels arguments

"If T have done swgy with God the father (si j'ai
suppring Dicu le poére), somecone 1o needed to invent
valnes (pour inventer log valeurs). +» « » Life has
ne wmeaning & prdoei. « o o It i up o you to glve
it & neaning, and value i8 nothing else than this
meaning which you choose,"e0

Buber clains, to the econbrary:

“ne can belleve in and accept 8 meaming and value,

one can set it as a guiding light over onet's life

if one has discovered it, not if one has invented

ite It can be for an illuminating memning, &
dirvectlion-giving value only if it hes been revesled

o me in my meeting with Belog, not if I heve freely
chosen it Lo myself from among the existing possibilities
and perhaps heve in addition decilded with 8 ope followm
creaturess This shall be valid from now on."”

Hencey he believes in what might be called a discovered value
and revealed meaning. However, Buber vrejocts the view of Jewish
Crthodoxy that the Law constitutes such vevelation end thus
provides mon with adeguate moral guildence for everydey situvations.
The Orthodox scholars maintein thet God reveals the lew originally,
end thereafter man implementsn it by inspived interpretation.
Re Joseph Soloveltehi, & contemporsry spokesman for progressive
Crbhodoxy, teaches thab

"colleotive Torah scholarship half perceives and half

crogtes the blueprint of the idenl tempoval life. It

isy from the begimming woes intended o be, partly divine

and pertly humsn hondiworks Ibe basic design conaists of

a body of generel principles which were divinely ordained

and hence immutable and incontrovertible. These were

given to Moses through a written Torah, the Peniateuchal

bexty and & companion oral Torahe o o o IU presevibes the

nethods and procedures fov subseguent lnterprotation by
men for development of HJalakah. BSuch inborpretation of
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Helekhic law, and it is hevre that the human element
enterg, is indispenseble since the fundamental lewa
ag they were delivered do lioses cgould not cover the
infinite arcey of specific inatances which,y in the
keleidoscopic cia»gumsraamea of human 1ifeo, night
gome doy avrise ."2

Buber, of course, speaks of the "humen e¢lement” Aifferently,
and he objects to thism type of Jewilsh movelity mainly because
he doubte thet even detalled moxel leglelation can adeguately
anticipate the vnigueness of overy dedly sitvation. He dooes
recoghize that there ave verdous eimilarvities in different
slivations. Hence, we conld construet types of situetions and
the appropriate moral response for those types. Thon we wovld

neaed ho determine the category of each new siltuation, refer to

the massive complex of establiched maxims, end epply the appropriate

one. Buber srgnes that such moral responses ore alwsys incomplete
becanse "“what is untypical in the partioular sltuation wensins
unnoticed end unenswered."

"o me thalt seoms the same as i€, having ascertained
the sex of a new-born child, one were immadistely to
establish ite type as well, and pub all the children
of one type into & common oradle on which not the
individual nane but the nome of the type wes insowibed.
In spite of 211 similavities every living siltuvetion
has, 1ike the meww-born child, a new foce, thaet hes
never been before and will never come pgoine It
demands of you 8 weaction which cennot be prepaved
beforehands Tt demands nothing of what lo paste T
demonds presence, wesponsibilitys it demando you.""

Buber opposes the traditional style of Jewish morality
but, of courses nob morals. His ethical philosophy is not &

type of enbinomionism., Like the early Hasildim, he twys to bring
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gpontenedity and pevsonal wesponsibility o Jewish piety without
comibbing the fallacy of the Sebbatians who mado every man o
law unbdo himself, Buber says, "No vosponsible person remalns
o gbrangey o n@mmﬂ."24 Hile Biblicel theology affizms the woral
valves of the Decalogue and the teechings of the prophats, bub
he mokes & sharp distinction bebween the ethical teachings of
Judaeism and the commandments which God directs lowards us in
gvery vnigue sitvation. That is, he distinguishes between moral
laws and the unpredictable command inherent in any paviticular
situation. This fundemental feature of Bubev's ethical philosophy
can be emplified by consideving his response to & guestion once
put to hims "Whai should be done about the Ten Commandments in
ordor to glve then a sanobtion and velidity they no longer peaa@ﬁs?“gﬁ
Wo learned earlier in the discussion that he accepts the fact thet
noval codes no longer have the aubthorily over men they once
axercloed. Thus, 1t ig neither Inslgnificant noy surprising
that Buber accephs the form of this guestion, but hié radical
reinterpretation of the nature of the Pen Commandments ie mosd
nausual and dazing. His concepbtion of what constitutes & commend-
nent io understondeble only ageinst the background of the whole
T«Thou philosophy. He avgues that "the Ten Commendments ave not
part of an lmpevsonal codex governing an association of man.“aé
Rother, they are ubtbeved by en "I end addressed Yo & "Thou!

He maintaing, fuethermore, that the moral vesponse is a matber
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of porsonal cholce even though it is Cod who addresces us.
Whoever dovs not wish 4o respond to the Thou addressed o
him," Buber observes, "con apparently go about his buginess
unimpeﬂeﬁ."zT Howevar, this froedom frightens men. Thus, tho
Ten Commandments are taken by men ot of the reelm of faith and
religion and are made into "morals® end “lasws" Thon menkind
translates the divine comandments “ron the lepnguage which uses
the personal imperative o the iupersonel formmlation of 'must,'"
and these are cuforced by public opinion and proseoubion. Thue
Buber concludes:

"Yothing of the vast (legal) machinexy (of socioty) hag

anything to do with the situation of the men whe in the midst.

of & personal exporience hears and fools himeelf addvessed

by the word 'thou.' "Thon shalt not take the name of

the Tord thy God in vein" (Sxod. 20: 7), or "Thou shali

not bear false witnews againet thy neighbor® (Bxod. 20: 13),

The vast machinory of sociedhy bas nothing to do with the

gituation which provails bhelween the allwpoverful Speaker

who avolds exerting his power and him who is spoken tog

and 1% has nothing to do with the daring, catestrophic,

vodeoning situetion of feith.'28
Therefore, Buber claims that the genulne commands of God oeccur
only in men's immediate, dislogical relntionghip with eternal Thou.
The real "Ten Commandments” eve God's addresses 4o ue In the
concrete, waigque situations which make up our evoryday life.
These commands are nobt moral rules bul personel sxperiences
between men and the cobernel Speaker. Bub, we might ask, what

about the morel maxing that wo gall the Ten Compandnente? IHow

does the written Decalogue become g living, personal compand-



79
ment? DBubor cxplaing thet whenever we accept for oursalves a
moval norm, it becomes a latent pext of our chavecter until it
enters our consciousness as the clue to Godl's specific dowend
in cur contemporexy situabion .29 Thus, 1T we are imbued with
the moral wisdom of the Bible and if we listen for the fanilizr
voice of God, our ianer gelf will spontanecusly apprehond and
respond to the divine command of the woment. Buber's idea of
gituational commands cupposes thal nen mey svail himself of originel
vevelation in evexydey life zather than, as Jewish Grthodoxy
teaches, apply bthe wrevelation glven in the Jowlsh lLaw. Bubow
believes that the wovelation which is always prosent for cveryone
ig grester than the “dead letter" of the Law.

According to Duber's concoption of Jewish morality,
therefore, op we pass through each day dolng our work and
meeting poople, we need nolb ask, whet doss the Jewigh law
reguire of me in this situation? In fact, when we mevaly apply
& legel maxim, something of the unigue demond of the situvation
is overlooked, Above all, Jewish morality cenlres not in thoe
Pentetouchal toxt and the subseguent inteorpretations, known as
the Halakhic law, but in the divine Presence and the divine
demand which we encountoy in the everyday, concrote situation.
Hence, we must oimply ask, what does this elituation in ibs
unigueness demand of my belng, which is bo ask also about God's

personel address o me. Then we cow only trust that our angyer
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fulfils the commands of God in that moment. Buts so much depends
ot one's porsonal apprehevsion and cne's own vense of responsibility,
wo might ask, whalt provents this position from leading Lo moral
anaychy? Buber seems to think thet st this point a great denl
deponds on education and exemple. He sayss

TPhie de where the educator can begin and should

hegine « o » He con awaken in young people the courago

to shoulder life agaln. He can bring before his pupils

the imege of gesalt charsctor who denies no answer to

Life and the world, bul sccopis responnibility fov

overything essential that he meeits. « « o He can tench

them in this way to recognize that discipline and order 20

toe ave sterting-points on the wey bowards s@lfmr@spansibiliﬁy,“)
"Selfwresponsibllity! ig clearly the key word in Puber's philosophy
of ethics. He maokes & redical effimmation of individual vesponsibility
and the sutonomy of the huwsn will in fulfilling thet pesponsibiliby.
Nevertheless, moval responses ave nob orbitrary, in his view,
becounse the moral obllgetion, which im inherent in each situvaitlion,
transcends our will a8 well as depends on our wille Cur moral
independence thus always means the vegponsibility of freedom and
never froedon from vresponsibility. Thus, Buber argves thnd morality
fundamentally c onsists of men's constant responsibillty. before
God in the world, and thet responesibllity cannot be preseribed
befovehond by even innumerable mitovob.

dncob Agus has wade a comparative study of Lfouw mejor,

modern philosophers of Judediem, Hermann Cohen, frang Ropenswelg,

Hordecai Haplan, and Mavrtin Buber, His finel c¢onclusion is that

"ghough they wepresent widely differing phillosophical
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movements, these thinlkers sgree that, at bobbom,

voligion and ebhics are one and that the volce

of congcience in somehow also the volce of God.

In this belief, modern Jewish philosophers continue

to enltivate the original lnsight of thedir ancesbral

f&i .;,311 .ﬂ ) BA
Apgust gbudy makes o valuable contribution 4o our understonding
of Buber's philosophy and hig place in modern Jewish thought.
However, we should guestion his claim that "this core of belief
(stoted in the ahove auototion) is the main theme and the weal
pterting-point of all these thinkers, forming the one corncrsione
of their respectbive system of ﬁhaughﬁ.”ga Agus' thesls needs
to be qualified in order o be tyuwe of Buber's writings. The
essential core of his Taith inciudes also the convietion that
everyone may enter an immediate relationship with God which
vesalts in the unlty of religion and 211 life. This style of
veligiong living hallows all humen existonce and prevents the
seperation of rellgiovs experience from everydey 1life in the
worlde How, the unity of veliglon end elhics forms an integral
and dmportent part of this wreligious ideal, which is the real
"one cornergtone” of Buber's thought. It is the unity of weligion
and ethics that gives us the answer to the significant guestions,
what is the content of owr immediste relabion 4o God end how do
ve hallow our everyday life in the world? Agus covrectly
medntaine that the I«Thoun relationship de besicelly an ethical
experienae¢3§ God is everywhere present in the Lorm of a moral

imperative, and by responding to His eituedional command we
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sanetify another part of our everydey life. It is this
conception of ethical experience that links together Buberts
panentheistic doctrine of God end his Heslidist plety, which
attempts to "hellow the everyday "

There is anothey point in Agus' conclusion that needs
to he gqualified. It is not Buberis intention to somehow equate
the voice of mon's conecienge with the voice of Ged. Rather,
he wishes o affim o poeadox which denies nelther the objecetive
nor the gubjective elemenie of ethical expevience. On one hend,
he insiste that each sitvation hes the sepmrate, divine reality
of God's reverled will, bub, on the other hand, God's will is
grapped by bhumen insight and cotvalized by personal declsion.
The voice of God end the voice of man's conseicnce eve thue
inteprdependent but not egualls Perhaps, the lmportence of thie
paradox can be further clarified by contrasting the thought of
Buber and Mordecai Faplan, founder of the Hoconstructioniot
novenent of Judaism in Awmevica., Heplen bolleves that there is
no place for the supernatuvral world in ouxr modern thinking, B0 he
apks, where in the natuval order, as we know 1t, can God be found?
Tgve Bisenstein expledins that, for Keplon, God is Lo be found in
the moyal law, which i ag integval & part of the cosmoz o any
physical lew, And the Reconstructionist movement of American
Jewey bes generally maintained thet God is o be identified with

that Force in the wniverse which appsars in mon in tho form of
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mopred responslbility end moral wmmgé.M How, Buber also
rojeots the supernatupel world as the place of God, and he
£inds God in the moval law, in the scenge thet God is everywhere
present and contimelly confronting us with moral responsibility.
Howevery the etornel Thou is always the Other over sgainst ug
in each sitvation as woll as the predgent Ones. Ve have immediste
relationship with Him, and He commands us divectly, yet there
ig always o “distence” between the "I¥ and the eternal "Thou."
The eternal One who commands “"Thou shaltesss” 18 the ebmolute
Pevaony in Buber's view of ethicw and wveligion. Raplon does not
bolleve in a God who addyesses man but One who is that Moral
Address in the wnilverse .3 2

Buber's aongepbion of “divection," which wap discussped
3

in A Btudy of Heagildiem, ds else an importent ddea in hig ethical

philogsophy. He describes moral “"good" as “dirveetlon,"” thet "loleald
orientation of the soul by which it stands up fo pewsonel

b4
renpoasibility before God."” 6

Mivil,"” es o morpl condition of

meny 48 the phirvking of dirzeotions it i9 "the aimless whirl of

humen potentialities without which nothing cen be achloved and

by which, i they toke no direction but remadn trapped in thome
gelves, ovarything goos awury ,"37 Buber dees nob gpeak of "direction”
and the lack of it os opposite and muinelly exelusive conditions.

He believes thet man ig not edther "good" or "evilM but is both

38

togother. In other words, ouh of his disordorly and directionless
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gtate comes order, dirvection, and woralibty but this happens
only when man "hears® God's command in each situation and
choosesy to obey. It is ithis decision and this obedience which
congtitutes oux selfureapgnsibility before God. From Buberts
point of view, God will not force us to become morally “"good,"
nor will He punish us if we reject His address o us.Bg Onx
punishment will be self«inflicteds it will be the agony of
living without "direction."

Buber's ethical theory has the virtue of including both
sides of ethical experience. He acknowledges the awereness of
o transcendental validity for moral luperatives as well as the
inmanental fact of man's participation in the ulbtimate structures
of morality. However, it 18 possible thet Buber treats one
important aspect of life too lightly. In Buber's early philosophy
of Judaism "good" iw identified with decielon of the whole being,
and "evil" with the dirvectionlessness that resulis from the failure
to decides PFurthermore, this poinb of view has been adapted to
his wmature ethical philﬂ@@phy.4o This part of his ethics has the
merit of elevating, even celebrating, the perception and volition
of each individual in attaining moral goodness. Nevertheless, one
might question whether such confidence overlooks a cyucial problem,
namely the experience of grave doubts about the right course of action.
It is often aifficult to "hear" the volge of God, and it is equelly

herd to differentiete between satanic "voices" and the genulne
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eomm&nﬁ of God, especially when one gseems to be led in unconventional
directions. In momente of such doubt and confusion the simple
moral maxime seem to offer more security end sanctity than the
ambiguous, clouded comuandments which come dirveectly from the situation.
We should not Fforget that without o moral code ag a frame of reference
many persons may not "heer" God's voice amid the clamour of the world.
The following discugsion gshould be looked upon not as a refutation
but as a reformulation of Buber's point of view. An atbtempt will
be made to clerify and extend his general approach because we cannot
be certain whetheyr Buber himgelf would gvent that simple moral
prescriptions might guide men in a steady course when God's eddress
becomes enigmabic murmurs. He speake about living with “holy
ingsecurity" rather then accepting the easy security of a Halakhie

41

regimen . But we cannot be certain of the extent to which he wonld
avold moral codes and ethical systems as & basis of holiness. We have
reason to suspect thalt he might be reluctant in meny ceses, hence an
approach will be suggested hexe by whieh the I-Thou theology and
revered traditions of moral legisletion might be coordinated.

Wie do not went to be put in the position of deciding between

o free morality and moral laws., To be sure, Buber wisely warns

us againgt shivking our reaponsibility to the uniguoness of each
gltuetion by merely applying an appropriote moral moxim. It is

vight for us to struggle insecurely with the particular commend of God in
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our immediste world, bulb do we need to fovsale the use of moral
rales in ovder o shove in o free, creative morvality? I think nob.
We now veturn to the suggestion that moral laws and principles

could be understood as Geistise Wesenheiten, +that is, spirituel
formg of bthe {third sphere in which I-Thou experliences occur. Lt
seoanad edmissible to include creeds, confessions, liturgies, ond
sacred rites ian this category because they frequently involve
many forms of art in the process of their crestion and expression.
But moral legislation hag no immediate connection with the aris,
except In the few cases where moral maxins btake on a lywic, poetic
tone. This iz not a foxmidable problem, however, becouse "epilrit
in phenomenal form" refers to the aris, to be sure, Wt not to
them alone. In I and Thouw Buber says:

"Spivdt dn ite human menifestation is a response of

wman 40 hig Thou. Non epesks with many tongues, tongues

of language, of ari, of actions but the eplvit is one,

the response of the Thouw which appears ond addrosses

hi@ out of tge mysgtery .« Jot * Spivit 48 nov in the I,

bt between I and Thou"
We have previously obéerve& that for Buber gemiine moral action
iz & resgponse to our Thou, human oy otherwise, thus morality
existg between I and Thouy and 1t would be paxt of the reality
he calls spirit. Now, should certaln successivo, common, and
natiefying moval vesponses to our Thon be percelved and oxprogsed
a8 an ethical system, then it seems that these stendexds could
be rightfully ocalied "spirit in phenomenal form."' Perheps Buber

avoide this concluslon because he fears that systematic ethics
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and legal morality will encourage o static and artifical response
to the "Thou which sppears and addresses’ us "out of the mystery."
This denger is roal, indeed, but that i8 no resson for discounbing
thems. Treedom and order cen be complementary sides of our moral
response to the earthly Thou.

A% thig point it should be made cleax that we are concerned
hera not with a defence of the Jewish Lew but with the place of
such Hebraio Christien wmaxime a8 “Love your neighbour,”"lLove your
enemien," "You must not comnit aduliery, steal, beer false wibtness,"
"Pe reconciled with one another," ete. Those genevalizetiouns may
be broken down into rules of conduct that presceribe e quite definite
course of response in our everydey life. It i9 probable that such
codes of condueh will vary from person 40 person, group Lo group,
and culbure to culbure. Hob all these codes will be admivable
and enduring. In fact, sone will be misguided and even detrimontal
oness Thus it is not belng sugpested heve that detailed soclal
rules end private codes always have the inhevent quality of

Gelptice Wesepheiten. Moot likely, only the most prominent moral

gayinge of the great veligions and eclassleal literature deserve
the status of being called "the spivit in phenomenal form." Hence,
in the cage of inferior tvaditions of ethical btesching, Buber's
doubbs abouts moral laws and prescripbions might be often Justified,
bubt we extends hie point o an unnecessary oxtreme if we discount

the legal and formal mowality of the great religions.



188

Once we have integrated morval legislation into the basie
I-Thou scheme, it is possible to draw a theclogical implication,
nemely that the ebternal Thou might address wg in noble ethical
ingbruction as vividly end immedistely as in the concrete situatlon.
It could be axvgued that the great moval legislation of world religions
has the capaclity to act as the vehicle of tho divine Presence rathexr
thon, as Buber supposes, the final negseition of tho living Word
and the canplete self-contradiction of wan hefore God. This
suggestion means to overcome Buber's dichobomy of wevelation
end legislation without placing the labter before the formex.
In other words, the situshion wenbs to be viewed in teims of
"hothwand” ag opposed to "elthor-or." There are not two separvate
voilces, one from our deily life and one from the moval laws of
veligiony but rather one Velce that insbructe ue through bobth
centros of moral iwmperstive. Bathoer then set one over against
the other, we should congider hobth types of divine command
becanse they complement sach other. If we accept noble ethical
principles as the humen ublerance of the divine Will, then it
might be axgued that our T-Thou relation with God could be
shaped and sustained by them. That is, we could say that we
awe'prepawed through moxal laws end procepts for meellng the
eternal Thou in our everyday life. The prescribed and permanent
expectations of norality give the securliy of knowing how to

beglin owr moral response Wt leave us with the challenge of



189

discovering in the moment the way to fulfil the unigueness of
each aitvation. Hence, in this alternetive position we do nob
deny that selferesponsibility do the key 4o a nature morality.
Yet it econs more adequete o say that we are equally responslble
to the ontatanding moral princlples as well as the gitvationnl
compend® of each unigue situation. And this in no way implies
the acceptance of thet Jowish legalism that the early Christlions
and the elghteenth-contury Haslidin so vigorously opposed.

In concluding our discussion of the Taw and Jowish
nowalityy it might bo interesting to consider Bubexts view of
the place of the Law in the weturn of the Jewish people to Zion,.
There is nothing in Buberts weitings that would encoursge a modern
Jew to dedicate himpelf to the Hslakhic way of life. In fact,
Buber views the later Helakah as only o temporary form of Judalem.
The religious observences and laws developed in exile have the
charaoter, in Buber's opinion, of conserving what was realized
in the Jewish sitate of the exlle. TFollowing Mowses Hess, he
holds thai the spirit of the Jewish people will have the pover
$o create new lawa dn eccorvdence with the needs of the times,
once it is able to develop freely agailn on the solil of Pelestine.
Over the years Buber has nobt changed thie viewpoint for theso
ideas can be found in one of his last books, Isreel and Polestine,

i
ag well as in his early Heden Ybor deg Ju&anmm.d" Buberts view

of the destiny and place of the Jewlsh lew in the resebilement
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of Palestine differs subsbtantually from the Orthodox position,
which hag heen Fformulated most liberally by Abrabam Isgsace Kulk,
former Chief Rabbl of Jeruselem. Jecob fAgus reports:
"The nationalistle motive consditutes for Kuk the
rationale for his Orthodox ritwal observances. o
believes that the Torxah as formulated in the Taluud,
the Codes, and the Jpbbalah were the genuvine netlonal
cultureg of Israel, and thet e Jewish nationalist was
in duby bound to observe its precephs.t4d
Nabbi Mk writes: "We observe lovingly the cusbons of Israel that
have no basis in Divine Hevelation becavse of our veverence and

{3
affection for our n&ﬁiﬂno“4)

In order tc dirclose their gignificance
4o modern Jews, Kuk veinterprets many Jewlsh ceremondes ond

cunbone as symbols of Jewlsh netionalism. In contrant, Buber
encourvages and anticipates not en academic weinterpretation

of ancient laws and wites but the emergence of & new disponsabion
of Jewish 1ife and feith. Turbthermore, he certalnly does not
believe that being & Zionint mesns that one must obsewve the Jewilsh
Law in either & traditional mode oy reinterpreted form. From
Buberts point of view, the Jews' determination to weturn te

their homeland involves & quite different spivitual oballengo.

The Y"new Zion® offers the opportunity to renew the pre-exillc
vigor of the Jewlgh religion and 0 create & new form of Jewish
exictence. A oppesed to Living wndeyr the Ilaw, Buber encourages
the Jew to live before en open fubure. He believes it is mowe
important to heed God who speaks in the present hour than thoe

Jewish Lew which echoes fyom the pagb.
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Summaxy and Conclusions

In ordep ﬁa appreciete properly Buber's interpretation
of Judedgm, especlally his controveraial attibude btowards the
Jewish law, we must seo him firvet as a Jewlsh intellectual who
has been alienated fyom his ancestral feith. In describing the

ppirlt of those who gathewed ot the Freies JUdigches Liehrhana,

Franz Rosonzwels sadds

"There ip no one todey who is not alienated, or who

dces not contain within himself some small fraction

of alienatione ALl of ue to whom Judaism, to whom

boing a Jow, hes again becoms the pivolt of our lives

(and T know that in seying this here I am nob spesking

for mysold aleone) we all know that in belng Jews we

mest not give up anything, not yvenounece anything, butb

lead overything back to Judaism. ¥From the 8@ripheny

baok to the centres from the outside, in."4
Buber wes probably al the Lehrhaus when Ropenzwelg delivered
the speech from which this excerpt was taken, eand Zuber was
cortainly one of those on whose behalf ho spoke. Duber affivmed
Judeisn as en oubtsider, that is, as & Jow dtrying o Lind & vay
back o the ancient faith of his poople. And in the last chapter
of the disseprtation we will point up thet he wveibained wrather then
renouncad his socialist end humenietic frame of mind. Primarily,
that which he discovered for himself in Judaism wee the Hosidiot
faith. He has ealways mainiteined thet classical Hasidism reprecented
all the best quelities of Judalam. It is the key o understending

the heart of the Jewish weliglon. In his early books he even claimed

thet genunine Judaism could be found only in the Hesidist comunity
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which gathered around bthe Basl«Shem~Tove But in his loter
uritings 1t i9 adnitted that those essential cherscteristics of
true Judeism cen be found also in the faith and saintly lives
of Jews in otheyr veliglous %raditians.4?

Towy what is the essence of Judaism that is epltomizmed
by the faith of the early Hesldim? I4 is @ dialogue between
man end Gods This dialogue with God is essenitially en ethical
exparience, and this religlo-athical reletion to God is mediated
by the immedlate, conecreie situabtions of everydey life. Our
daily 1life is hallowed by our paréicipation in this all-embracing
relations Thug, the Judalsm of the Bible and the Hosidim malkes
no false division betweon religlon ond the secular 1ife nox
betweon weligion and ethios. For the adherents of Judaism all
life in the world" bocomen "1ife in GodW" In the final analysis,
this acceptance of God's claim to all aspects of life is, according
to Bubewr, the central feature of the Jewish veligion. He writes,
"The thedem of lsrvael io chawacherized finally in this, thotv the
faithweelation according to its nature wishes to bae velid Lo,
and to bear upony alld of 1ifa."4s

It would be indeed difficult to dehermine whethey Buberts
neo=flasidiot orientetion influenced his Biblical theology or viece
vexeas He held the clessical Literature of the eorly Israelites
and the early Hasidiet seyings in equally high esteem. He devoted

a great portion of his days to the study and interpretation of
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these sacred writings. In his spirzitual life the words of the
Bible and the words of the early Hosidim muat have £ lowed together
into one powerful wiltness $o genuine Jewish weligions. Moreover,
Buber waw covbainly not a peesive partner in thia dloleogue with
the great Jewlsh sainte of the past. He embodied thelr faith within
himpelf and recreated that faith in terms of our modern situation.
Thusy when he disoloses the nature of Biblical religlon and the
faith of the Hasidim, Buber also confessaes his own religious
outlooks Although hie orities veed the Bible and interpret the
Hasidist bewts from differvent wveliglous perspectives, it would
seem that even thoy conld appreciste the coneistency with which
Buber illuminetes his own veligious ideal through historical sbudy
and the discuesion of'cant@mpomamy gpivitual probleoms. As o
student moves Lrom one area of Buborts thought %0 another, he is
allowed to view this central religlous ideal from various pevspectives.
We have now looked at it from three directionss Hosddism, Blblical
Judaiom, end the I~Thou philosopby. In these three areas of thought
Buber is pressing the weader to sharve one essential convictions
God 48 present in your immediate world, and He demands & pewsonal
relabionship with you. The essenco of your veligious life conslsis
of your response o thalt invitetion. I you constantly “tuen to
God® and "hallow tho everyday," then your "1life in the world!
becomen "1ife in God," Buberts Zionlst theories offer ug sbill

anothor area in which this religious ideal is developed and applised.
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W come o weview his social philosophy end Zionied position
lastly beceuwe these sreas of thought ecannot he underabood
properly apaet Lvom his study of Hasidism, his totol T«Thou
philogophy, and his interpretation of Biblical Judaism.
Purthermore, all these mejor divisions of his thought take

on & deeper meaning when seen in relation o “ithe dveam of Zion."



PART POUR s THE DREAM & ZI0F



CHAPTER XIIT
THE DEVELOMMENT (" ZT0NIST IDBOLOGY

The growth of nationalism wes o Buvopewwride phencnemon
in the ninetheenth century, and it affectod the Jews no legs
profoundly then other Buropean peoples. Bul Jewish nationallsm
has ite owmn perticulardtien, the most lmportent of which was the
intonse longing for Zion. The Jews vere & people with no land
at btheir digposals The Holy fand bhed fallen iunbo thoe possession
o Gentiles so long ago thet the return to that land scemed no
more then e dveom. Nevertheless, the delly preyers, enciont liturgies
and ouatoms, the folk tales and the holy Book kept that hope alive
through the centuries, and 1t became more urgent with the passing
of time. Some Jews of western Burope, howevar, no longer Joolked
to Zlon e their home hecouse they hed been successfully sgoimdlated
into the cultural end civil Iife of other nationalities. Bul the
course of modern histovy was ageinst those westorn Jews. The
forvces of nationslism fostered pride in one's own kind end distrust
of the cuteidere In much of Burope this bendency graduvolly turned
into national egoism and ontile-Seomitlen. Jows who hed been feithful
to their adopted natlon were findlng bthoemselves rejeoted by it.

Ag prejudice against Jews increesedy bthoy bHegan 4o dresm agoin

195
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about & countyy of theiyr cwm whero the Jews would not be left
botrayed and homeless. Decades before the Jews of western
Burope fell vietim to Germon nationalisom at the genith of
faneticiemn, thelr castermn neighbonrs bad suffered o succession
of pogrems. Often these Jows dn the ghetios of eastern Burope
found the sbrength to endure in thelr messiande hope that sone
day God would allow them %o yeturn b0 Jicne. Thus, when Jewlsh
notionalion emerged in Burope, it inevitebly assuned the form of
Zionism, & passion as well as & progyvem to vesettle the Jewish
homelend.

The consclous cultivation of Jewish natlonallsm in tho
nineteenth centuxy cen he treced baek to the historiesal and
philosophical investigetions of Nabwmen Krochmel, Solomon Raporport,
Semuel David Iussubbto, Pervezs Smolenskin, ond Moses He ss,.l Because
Buber thinks thet everything essentlal bo Zionist ideology cen bhe
found alrveady in Hess! writings, he ackuowledges him as the foundew
of the modern Zionist system of thought. Moses Hess (1812=1875)
was o contemporary of Moxx and Bugels, and he himself was devobed
to the socialist movement. Albhough Hess came feom an Orthodox
fomily, he did nobt toke his Jewish vationallty and weligious
heritoge very periously until late in life. Tn 10862 at the age

of £if%y he publiched the small volume entitled Rome and Jexugalom,

which hos become one of the glessics of Zionist litereture. Hess

felt 1t necessary to begin his book by confesuing a twentbyeyaoy
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long alienntion from Judalsm thot hed now ended by hio decision
to devobe himgelf to the nationel webirth of his poople and the
rebuilding of their Jand. He thought of the renewal of the Jewish
people and the retumm o thedr lend as inseparable davalopmenﬁﬁ.g
He wrotes

"Sinee we have lost the land we can no longer serve

God a8 o natlon through Ingbtlivtions which cennot ho

continued end developed in ouy pwresent exile, since

they presupposs o soclety foumded in the land of ouw

ancentorge Yesm, it io the land that we lack, in orvder

to pracitlee our religion.”
Buber thinks thot “ouwr roliglon’ means “thet religlon which is
ingeparably bound up with politico-no isolated spheve of worship
and theology, but the world of falth the meaning and purpose of
which is 4o be twansformed into the living local aobivity of &

ulh Howus ﬁﬁ%uf&lly thought of the new soelety in tormg of

poeopla.
goclaliotic pringlples. The people wave to own the land in common,
and the new sociel patterne wore o bo based on 2 truly commnal
life, Hess weg particularly inpressed by the writings of the
Italien pateiob Mamzind. I the Ttalians wore entitled té theip

Rigorgimento, Hose weasound, why should the Jewe not also have

the »ight to their own uabional awakanimg and hemel&nd?§ Laconding
o Hees, the new Jewlsh Jerusalom will be a weal Zion xadinting

ite truth end righbeousness across the world. The Jewlsh selttlaw
mont in Polestine will found the Xingdom of God on esyth by the
creation of model social institutions. Duber emphoplzes that

Hesa ddd not sob out an ideal congtitution for this wedel socleby.
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Ingtead he expected the Jewish people to develop new laws and
cugtome in accordence with the needs of the time once they
veburned to thedr own lend. Buber concludes his csgessment of
Hede? contyibubion as folliows:

"in Rome and Jevuselon and the supplementory treatises

Moses Hess comes forwepd ae the fivst peligious soulaliat

in the history of Judeisme « » » (Ho) died before the

Zionist movement had oven starbed. Bul aven today,

goventy=five years after hig daaﬁhaéﬁh@ movenent hee

not yeb veally cauvght up with him.
Buber wegrots thot Heps! messioniec vision was not accepted move
widely and completely by the Zionist leadeys who followed hime
Consequently, Buber relentlessly seels full wecoguition for the
general soelalist and messianic point of view that he shares with
Moses Hosse As we discuss the Zionist ideas and the yeliglous
gocialiom of Maptin Bubew, it will becme evident, in my judgment,
thet he is the most faithful disciple of Hess in the modemmn

Zionist novemonte

Three years after the publication of Rome and Jeruselom

Hess wrote, as a supplement to that book, a treatlse in French

in which he anticipates Glnzbergl's wollelmomm conception of the
Palestinian settlement as a "apiritual contre” for all Jews through-
out the world, Howover, Asher Zvi Ginsbaerg (1856-1927), laown

in Zionist cireles ag Aboh-Holom, aclknowledges Loo Pipsker (1821
1891) as the £ivet oxponent of that idea. Buber prosumes that
Ginsberg was not ccquainted with the French treatise of 1865 in

which Hess wyobe:
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"o boelieve in » wevival of the genius of ouw »ace,
which only lacks a centre of activity around which
a nuclevs of men devoted to JTsxrael's welligious mission
conld gather, and from which therve night then arise
agein the eternal principles which unite the human rage

a

with the universe and the universe with its Cresbor,”
Bubery explains that there is, hovever, an iuporitant difference
hetween Pinskerts concept of a "nabtional splrituval centre™ in
Palestiney as devoloped by Ahod«lntam, end Heas' concopt of a
"oontyre of activity." The former is concerned with culiural
creativity, the latter with sociel actiong the former with the
reconstruction of the "ruins of our spirit" and the vestoration
"to our people of tho honour of ite name and ite rightiful place
in the temple of human civilimetion,"” the latter with the rencwal
of the great social ideals of Isvael through the institutione of
comaundty life. Buber goos on bo explain that Pinsker and Ahahe
Hetam intended that the "centre" should so influence the “periphery,”
isge the Jewish communities of the Dlespora, thet "the national
epizit will be rvenewed in all hearts" and "the feeling of national
unity atrengthened in them." It should Yporify the mind from the
baseness of the Galut end £ill the life of the splrlt with the
gonuwine and notural spivitual contents’ But for Moses Hess the
toslk of the Yeeunbre" is Lo ¢all on all those who have remained
true bo Toreells basic apnd orilginal tesk to relly round the greatd
work of realizing the "eternal pirinciples” in theix own land
and thereby propaxe the way for the fulfilment of the nessiandc

hope.a Wo will £ind that Buber ingorporated both views in hig
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own Zionist thought. That is, he hopod that the Palesbinien
settlenent would become both & "eentre of activity" in the Hessien
pense and a "nationel apivilual contre™ as enviseged by the agnostic
Trabbl, Ahad~Ha'am.
The second clessic of Zioniet literature, Theodore Herzl's

The Jewish Siote, appeaved fourteen years after Hess' Rome and

Jerusalom. Duber maintains thet from the point of view of the

higtory of ideas, however, The Jewish Btete belonged to an

sarlior stage. Herzl's book was far superior as regards the con-
gpigtency and intellectual orgenization of o political and legal

plan for an independent Jewish settlement. He wos g man of practical
vigion and diplomacy who, for the firet time, made the "dream of
2ion™ seem like a feanible historical renlity. Bub Heral seriowaly
reduced the Zionist idea which had inspired Mopes Hesse. It was

the anclent messianic vision of Israel's destiny that had stirred
Hesae He knew that the historvical sebttlement had been charged

with o suprohistorical task, the realiseation of the Kingdom of

Gods Horzl, on the other hand, wes only conselous of the historical
dimension of the Jewish mission, znd he wam medinly motiveted by

the necessity of emoncipetlion from enti-Semitiem. Above all,

Herzl wented o Jowlsh government in o territory somewhere that

would provide asylﬁm for the porsecuted Jews of the world. The
deeply roobed fact of Jowish nationalism, of Jewish cultural

traditions, of the enduring Jewish affinity for Zion, apparently
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had 1ittle part in his vieion of the Jewish Btete. Herslisn
Ziondsm did not penetrate, in Buber's words, Yo the point whore
heaven and eaybh meets Theveforve, "the modern Zionist movements
began," in Buber's judgment, "with o foreshoriening of the iden ."9

After publishing his book and thue making his plan public,
Hewzd dovoted his life and o considerable forbune o impleorenting
ite At the outset he thought that the future of his hopes depended
on the wealih and diplomacy of the Jewish avris t oeracy of Buropo.
Being an axistocrat and intellectuval of high standing, Hersl
was eble bo diseuvss his plan with Bavon Maurice de Hirech and
idmond de Rothsachild, but both men turned down his request for
funde and moral support. Hence, Hewxgl decided to ovgenise the
enthuslasm of the poor masses who suffeved in the ghettoss He
was determined first to summon & World Zionist Congress in order
to provide his movement with this ness hese. Secher rightly seyg
that it was o  daring, cectainly & presumpboous move for one man
to makes Yot Hewzl was not without qualifications Lfor the wole
of leadership that he was wderiaking. He possessed o commanding
pmésenca and personelity, the legal bockground of o doctorato of
Jueisprudence, snd years of journalistic oxperience in comnection
with wesborn parliments. The Fiwet Ziomiet Congvess couvened on
the 29th of August, 1897, in Basel. Some 204 delegates had evrived

10

from all corners of the world. HMertin Buber, then a young

nonobservant, socialist student at the University of Vienna, was
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there, and he wes overwhelumed by the drematic atuospheve of the
Congress. Arthur Herteberg informs we that Buber consequently
became a Zionist dn 1898, and in thet year he founded both the
Zionigt orgenlzation of Lelpzig end of the Jewish students' clnb
at the university.ll Hens Kobn tells ue thet alveady in 1899
a8t the Third Zionist Congress Buber said: “"Zioniem is nob a

political cause but o Welbtenschavwune. The cultivetion of this
nle

Weltangchanune is the duty of our faction. In 1901 Buboy
worked for some monthe with Howal in Vienns ag editor of Die Yell,
the official Qngaﬁ of Ziopisme By the end of the year there wes,
ﬁawmv&x, & break bebtween him and Hersl, for Buber felt he should
ne longer support dn eny way & Ziontet idew that included only
Limited political aimw.;ﬁ Buber associeted himpelf aftorwards
polely with the Zionist faction that sought a gradual wesebitlow
ment of Palestine by Jews who would be dedicated to a goneral
resurgence of the spiritual and culbural traditions of the Jewish
people as well ag a mejuvenation of the ssored soil. In 1902
Buber and other advecates of this culburel and practicel Zionisom,
as it bas been variously called, founded & publishing house, the
Jidigcher Verlag, for the advencement of a culiural renascence
among the Jewish people. HMany years lbter Bubsr recalls:

"When I entered the Zionlst movement more then siwby

years agoy I very soon saw myself compelled bo take

gides in the conflict between the Ypolibical! and the

tpractleal! tendencies within the movements I decided

without hegitation for the latter, and hove remnined
faithful to it, manifold o have been 1ts forme ia
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the courae of time. One can find in ny weltings from

1903, on, and in much sironger forms arter 1917, program-

matie and concrete aexpressions of this btrend ."14

Theordore Heral'e caveer a8 the founder of the modern

Zioniet movement ended vather sadly. The Fiest Zionist Congress
had proclaimed the main purpose of the movement: Y"Ziondieom seeks
to secure foxr the Jewish people a publicly recognizsed, legally
secured home in Palestine.' As the president of the Congraan,
Hexzld had gi iven his full time to the essentisl op sandsetional
. and diplomatic work necessary to achleve that goal. Ue btivelesgly
negotiated with the Sulton of Turkey, Kaiser Wilhelm, the King of
Itely, Pope Piue X, end the British Goverrment in his attempt to
gocure enbey into the Paelestinien eveas Fop peoven yeers he
ardently worked to fulfil that resolution, but all his noble ebbempts
onded in failuvre. As o lest desperate resort, in 1903 Hergl
accapted the British Govermment's genervous offer of & lapge tract
of land in Ugenda, Fast Afvrics, Tor a Jewish self-governing sethle-
ments The proposel was presented to the Zloniet Congress of 1904
ag a temporary substitute for Zione Bub the Zionleds of easbern
Burope, lead by the young Chalm Welsmenn, mmong othors, Lought
the plan as an intolerable cﬁmpmmma.w Hexal wou flabberganted
when the Tast Buropeen delegates walked out of the suditorium ep
masses Duber himself was possibly among those disilluslioned
delegates. If he wap nob present at thet Congress, we can be suve

thet he wae in Lull sympathy with the probest. The Beitich
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Government graciously withdrew the offer e yeow later, Wut o
deeper problem remained § Hewzlts woy of thinking could no longew
unite all viewpolnts of the expanding movement. Howal was now
very i1l and emotionally oxhousted, and he died the sane yeew
at the age of foviy-five without m&ﬁari@lizing hig "droom of
dion," Indeed, many sincere Zionlsgt, oven fxionds end formew
associaten, were questioning hie diplomebic methods end politicel
aimg although the criticism 4id nobt show lack of wespeoct or
grotitude. Uo Jew of Hurope was unovere thet Herzl hed sscrificed
hig fortune and health for them. Hoveovery ho left hehind veory
ﬁigmifie&n%g tangible scecmplisiments. The fundemental organization
and finencial security of the movement hed beon established bhrough
hig effortse Undoubily Theodore Hemzl had initiated & new epoch
in Jowish histomy .

Unden the leadership of men like Merbin Bubow, Chalm
Welsnann, and Ahad-Ha'om the strength of pracitieal Zionism incvensed
in number and detemmination. These Ziondsd ook upon themselves
the remponsibility of vestoring the whole Zionist idea which Hewsl
had never boon able to grasp fully. Hersl hod wmade a boginning
hut & more adeguate Zioniet progrom avalted the labours of Jews
who believed thot Zion mmst bhecome move then another seculer State.
The 1iographical sketches of Buber's 1ife usually suggest thatd
in 1904 he wotlzed fyom his Zionlot responaiblilibies in ovder to

gtudy the literature of Hesldisme But it would be more acourebe,
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in my opinion, to say that he entered a now phese of hils
devolopment ag a practical and oulturel Zionlst. The mein
impetug of practical Zionism had come fyom gifved welters and
leaders of eastern Buvope, and Buber himeolf wes now looking
to the Tast for the move gplritual direction thet he hoped the
Ziowist movement would take. The nission of Zionism, sccording
to the Ukvanlen Jew, Ahad Halem, was to solve the problem nob
mevely of the Jow but of Judaism ag welly end Buber found that
the Hasidist tyadition was bis guide to the renewal of Judaism.
Ahed Hatem ineisted that there was 00 muech copcern for the
physical safoety of the Jews. Jewish nationalism ought to be
concerned chiefly with reviving the culbtural lovellties and
spirituel produetivity of the Jowish people, he baliwe:d.m
We misundevetand Buber's deddicabion o reviving Hopidieh
Litervatore and 40 reinverpreting Plblical Judaiom if this work
ig not seen as o vesponve o such a 2«’:3.0;’1:?.&3'{} convictions In
the suwboblographical notes called "My Vay to Hasidism,"written
in 1918, Buber expledins that Zloniem had drevm him back o
Judeisn bt before he had grasped whet he vas professing. It
wes through hig discovory and giudy of Hesidism that he fivet
come to understond the real neanlng of the culture and religion
of the Jowish people. Thus he wefers to his eardy activities in
the Zionlet movemeont as o "Iirst step' and his intenso study of

Hogidist llteratuwe ap the "second step” back %o Jucla;mm.w
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When Buber emerged from his initlel study of the spivitual heritege
of the Jewish people, he assumed the editorship of the Zionist
perlodical, Dor Jude, which was the volee of thove who might be
called precbical Zioniets. Dex Jude had been founded by Welsmann
and Buber in 1904, and Buber served as editor from 1916 Yo 1923,
Buberts reburn to the front of Zlonist activity coinclded with
the gradual victoxy of pracbical Zionism. On *i;fxe ave of the
Flrst World Wax the GermoneJowlish Ypoliticala" were ab lagt
conpolled o relinguish contyol of the World Zionist Organizatioan
to the much more nunerous and poassionate Zionism that had cone
out of eastern Lurope. The high qualily and popularity of Dex Jude
gove invaluable support and divection Ho that Zionism which wag
devoted vo more then a tentative solubtion to Jowish political
ingecurity e 18

The period of 1904 to 1916 were yemrs during which impoptent
diplometic prepavations weye being mede in Englend by Chaim Velzmann.
It was in 1904 that Welsmenn Jedt the Continent o wale up o veadore
ship in chenistry at the Univewalby of lMenchester. o had been
aducated in the finest universitios of Bwitmerland and Germeny,
and he soon gained the wepultabtion of being one of the most brillient
chemigte in Britisn. When the wer bagen Velsmann was celled to
Tondon to apply his £ine ability in chomistyy on behalf of the
wayr effort. Ue found +thet thise wes an opportunlty to win friends

for the Zionist cause 4o London Soclety os well as ipgratiate himpelld
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with the Britvish Government. DIy 1917 Welsmam deeclded that the
tine bed come %o press the British Government for o siatement of
pro=Alonist asympathy. Through o series of complex negotations
and international confersnces Weshington and Whitehall jointly
somnitted themsalven to %he.plmn of o Jowlsh Hebtionel Home in
Pelestine. The £inal announcenent came in the form of a letber
from Foreign Secvetexry Belfour to Lord Rothochild, President of
the Britieh Zionigt Fedexation. Only s mouth later the British
leglons liberated Palestine end its Jewish populetion from the
Tuzke. At last efbeor meny centuries o drean was coming true for
the Jewish p@GPl@clg
Buberts addyesses and articles indicate thet by the

bime he sseumed hig dutles eg edibor of Do Jude his oun Zionist
views were reaching o rather sbable form. In vetrospeol he
writens

A% the begiming of the century, when & circle of

young people o which ¥ belonged began to direet the

atbention of Jews in Gemanespesking countries to a

vebivth of the Jewish people and the Jew es an individual,

1 o , . 20
we defined the goal of our offorts as & Joewish revascence."

He explains that in 1913 he dofined "the spleld requirved to direoct
’ r
a program of this kind as Hebrow humamiﬁm."dl But what does he
neen by "Hebrow humenism? Buber ohasrves s
BIP we dnvestigate the orvigin of the concept of
humandtos on whiech hueenlom is bosed, we discover
that it i primerily the belief in man as such, the

belief thet man is not mevely o soological species,
but e vnlgue creatures bub this ig true only if he
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veally ie humen, i.¢. 1€ he translates inbo the reallty

of ?ig 1ife the‘ana Gha?aeﬁeris%iﬁ elemag% whilch cannot

be found anyvhere elso in the universe."
He goos on Ko oxplain thet the Hurvopean humanism of the Repslissance
vao an abtempt to discover and live out the patitern of the ideal
man in the writings of olmssical entiquity. In lilke manner, he
defines Hebrew hunonites asg the realisation of that ideal men
who is discloved in the great dooument of dewish entiquity, the
Hebrew Bible. Hence, Buber rvefers to "Hebrew humenisn' also o
"Piblical humanion® and "Hebrew Biblicel bhumenism." Hebrew
humaniem thus neans o return bo the Biblical origing of the Jewish
peonle. Buber writes:

"in his espay on the orvigin of bumenism, Konrvad

Burdach elucidates his subjeed by quoting from

Pantets Convivior 'The grentest deslre Nature hop

juplanted in every thing from ite beginning ie the

desire to vewum to ite origin,.tned
Dubey avgues that a peoplets "webtuen to its origin' must be not
mexvely an dmitation of the post bult & vonascence of the classical
age in termg of the contemporary situvetion. Now, moturning to the
original Biblicel men, according o Buber, requives the reunion
of the Ysoll of Israel? and ﬁh@ "gpixit of Iﬂwae1¢"24

The relation of Isveel and Palestine is the sole subject

of one of Buber's last books., e begina the book with on exogesis
of the mein Blblical passeoges whioch deal with Isvacl's right to
take and poseess the land of Palestine.? Thab soil belongs o

Torael, Buber argues, begsuse of & divine, pre-historical elecbion.
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The Seripiures teach that God erested, destined, and prepared this
vory land fow the Jewish people who were to avise in history as
the beginmning of His Kingdom. Hewnco, both Israel apd Palestine
wera elected and brovwght together by God :&‘@ e unigue role in
the world. The bond between this land and this people is et the
bottom of bthe history of Jewish faiths The promive came through
Abrahan, prepevations were mede by way of Moses! leadership, and
the ovcupabtlon of the Isvaelites before the Exile was thele fivet
opportunity to fulfill the divine purpose of lsrspel and Palestine.
To be gure, the people and their eaxrthly king falled to esstablish

the divine kingship of God over their whole life, but tho sbtoxy

does nob end hewes The prophets of the Exlle evolved the Messionic

vision in which Zion.becomes the cendtre of the redeemed werld and
o yedeemed humanity« Buber concludess

"The people of Ispacl is called upon to bhe the hewrald
end pioneer of the wedeemed world, the land of Isrvael
o be its centre end the thyone of its King, In this
dogtrine the Bilblicel view of the uwnlgne significence
of the connection be;geam thie people and thig lend
reaches ite climax."”

Buber then gives the west of the book Ho showing thob this Biblical

doctrine of the great Reburn is reaffimed and celobroated through-

He thus believes that the Biblical bond of Isreel and Polestine
maet be regained in oxder that the chosen people of God and the
chosen land of God might become the seat of the Kingdom of God

in the warld, Bubeor boldly cleime that the Jewleh people dlffexr

out the whole post-Biblicel llteraxy tvadition of the Jewish pacxpla.27
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from all othey nations in that & supranatlional task wes imposed
by God on its natlonal life from the very beginning of its history.
He believes that if Isweel would weturn bo ite lond and found &
Juet society end just foredgn reolations, as God had commissioned,
then "internationel peace and the beginnings of Srue humenity wonld
igsue forth from the mountain of Zi@n“"ga Buber points out thet
"Heoidiom wae the one great attempt in the history of the Diaspova!
to create & Just community of feith, but the movement Lailed
partly because "its connectlons with Palestine were only sporvedic
and not influenced by the deslre Lov nationnl lih@r&%ian.“ag
In essence Buber teaches that the classical Biblical men builde
Zion only on Mound Zion, snd the destiny of menlkind wests upon him.

We kunow that, ag o young intellecual at university, Buber
had read and admived the thought of miaﬁmaahquo Like the eastorn
Zlonist intvellectual, Michah Joseph Berdichevskl, Duber appears
t0 be indebted to Nietsochel's vision of & new soclety which will
be created by men of superior capaeity. DBuber dresms with Wietzeche
of a new humenity, & superioy age of mankind. As Zionists, both
Berdichevekl and Bubey assert thet Igrael and Palestine ave destined
by vature end divine decree o achieve grestnens ond unparalleled
heighte of bumen steture. It 18 surpeising to nobtice how close
Buber comes in his Zlonist views to a Nietwmechlan position in which
the Jew 18 procledimed o8 the "superman and the Jewish people ag

the "euper-race.’ Was he nob awere that unconditional faith in
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the supemational, suprahistorieal destiny of a land end o poople
hag led %0 gross inhumanity and bloody revelutions in modern
history? Afbter witnessing whot vracial pride could do in Weni
Gomeany, it seems strange that o Jow wonld spesl so avrvogently
about the superior place of his people in the world. Hed Bubexr
not learned that s mission with abgolute sanction ond infinite
glory can often, in the minds of thoso caught up in & movementd,
Justify eny "means" of achieving thet "end"? Yes, although he
seems abli%i@uﬁ of his ownm national egoism, Buber hed always known
of 148 donger. In an article of 1929 concerning the socinlist,
Custav Londeuer (1868«1919), Buber recalls being involved in a
heated srgument about such a deuger juet before Landauerts tragic
death. Buber end his close friend, Londauwer, were in the Diet
building in Mundch with soveral revolutionewy leadevsg. Landauwor
had @waﬁaﬂe& "Herror! ag & subject of discussions The centre of
discussion moved to & debate bobweon Buber and a Germgn officer.
He pays: "I declined to do whet many apparontly had expocted of
ne=-to $alk of the moval problems but I set forth what I thought
about the vrelation between end and m&ana.”ﬁl The eusence of
Buberts views on this subject eppesy at various places throughout
his weitings. He thinks thet if one chooses "means" that ave
contrary in neture with the "end" beling sowght, then the value
of that "end" is negated no matter hovw worthy it mey be. DBuber

vamembers thet on this particular occasion be documented his
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view from historical end conbemporery experience, then the officer
sought to document hils apology Lor "verror” by exemplest

"1 hzortehinsly,’ ho soid, 'the head of the Choke, could -

Bign @ hundred death sentences a day, but with an entirely

clean soul.' 'That is, in fact, just the wovet of all,?

I answered. 'This glesn soul you do not allow eny

splashes of blood to Toll ont Ib ig not a gquestion of

ponly but of responsibllity.! My opponent regarded

me with uvnperturbed superlorvity. Londauver, who sel

next to me, Jedid hie hand on mine. His whole arm

trombled 4 7
Altbough Bubew had e veady enswar for bthe wevolutionsry offlcer,
can ho argue as forcefully with the course of history? Is 1t not
posaible that hig type of Jewlsh oladmy and pride conbribute
greatly to the history of mimundersbanding end violence bebween
Avebs and Jews? Weo must look at this point further in chapter
Pifteen, "The Way 4o Zion”

Now, dn the polemics of Zionlst ideology Buber places
Hebrew humeniom in oppositl on to seouler Jawi@h.ﬂ&tianalimm.gﬁ
In other words, Mebrew humaniom ls his answer to thet political
Zioniom which views Israsl es only another nationality. Ho
completely rejects such Jewlsh netionalism for two reasong.
Buber does not oppose national pride and ldoology, of caurse, yeb
he explaing, "Nationael ideclogy, the spirit of nationalism, 18
frudtful Just so long as it doss nob nake the nation an end in
7

iﬁself;"JQ Fotionaliem should be limited t0 the purpose of polnting
o a problem in netional 1ife or to a nationel task that haps nob

baen Mulfilled. But the moment nationnl ideology mekes the nation
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en end in itself, it becomes g false Lforece, 1t annuls any wight
to exist. When Jewish notionalism, and any other nationalism,
makes the nation an absolute, it shuts ite people off Lfrom the
true, living God who meebs man in history with the domand of
vighteousness. Iorael would forfelt 1is very reason Loy heing,-
in Bouber's judgment, if it turned avey from God and made o god
£

of Jewish n&x-ﬁ;:}.mml:i'b‘y.ﬁ) Henoe, Bubeyr yejects the Jowish nationale
igm thet would male the “nation an end in itself" bhecouse it
destroys the Biblical dialogue between man ond the God of Jsrael
and beceause the supemabional task of the Jowish pecople is
consequently denied, When Jewish nationalism disowns the supor-
natiopnal tesl on which the nation 18 based end by which it is
conditioned, it elso dares o imolate Jdudoiesm end o disongege
it fwom & vitel connection with the whole national life. Bubey
QeS¢

"he men in the Bible are sinneys Llike onvselves, bub

there i one sin they do not commit, our avchesing they

do not dave confine God to & circumscribed spaco o

divieion of 1life, to "religion' « « « « Ho ig not token

in by the heax of rodern nebional egolsm. « « « T4 vemained

Lor our btime to mepavate the Jewish people and the Jewish

raligious community which were fused from earllest

beginnings, and o esteblish cach asg an Indepondent

wilt, o vation like unto other netionn snd o religion

like unto other veligione. Thanks Yo the unparalleled

work in Palegtine, the wnoilon s on the vise, The

religion, however, is on a steop dowavard fall, for

it i no longer & power which determines all of Lifes

it ham been confined to the specisl sphore of witual

aud sermons. Bul & Jowish nation cennot exist withoud

religion any wove then & Jewish religious communlty
without nationalidys Our ovly salvetion is to become
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Tarael again, 4o become a whole, the unique whole of

& people and a veliglous communitys a venewed paopl@,

a renewed religion, end the wrenewed unity of both .36
Buber comes back, in the end, to the religiouns ideal which formg
a central Teature of every major ares of his thought. His Hebrew
humenism affizme the dialogical relation between man and God who
ig present in the entire nabtiounsl life of Isreel and who demands
that Israel hallow thedr life in ovder to initiate Zion. In
Zion "life in lsyael" is transformed into "life in God." Conseguently,
in 4ion all formal "religion," i.c. veligion as a separate activity
and special sphere in the natlional life; is unnecessarys the
supposedly deficient state of rituele and sermons gilves wey Ho
e mystical piety that is expressed throughout the total national
Lifes The “lovers of Zion" seek nothing less then a unlity of
Jewish religion and Jewish life, and a renascence of both, but
that new beginning would probebly mean, in Buber's mind, the

end of orgonized, official Judalsn.



CHAPTER XTIV
THE} SOCTAL PHILOSOPHY OF MARTIN BUBER

In the last chapter we considered Buberts participation
in one of the distinctive feambures of modern history, the growlth
of nationalisme. There is enother social phenomenon of cur bimes
that equally influenced the course of Buber's thoughts the vise
of socializm. Buber became interested in the nature of man's
gsocial life because he was one of those Buropean intellectuals
who aaw {the need for soclal reform in our western culture. In
order to change man's social patterns one wmust firet determine
what constitutes the basic reality of society. I it the human
splrit or soclal structures? Does soclal change begin with the
individuals who make up an sggregase, or does it start with the
outer Tormg that regulete social interaction? Karl Merx, the
father of socialiom, thought that social change centres in the
struggle between class structures, ond he also maintained that the
working oclass must rise up and vedically alter the whole soclal
ordey before any significant soclal venewal could teke placa.
A the forces of nationalism and soclalism hoave Joined together
to caunse great revolubilong in our century, it is this Marxien
philosophy that hes prevailed over any other point of view.

215
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Neverthelesa, luber chose to develop another line of socialist
thought, and he hoped thet Zion might become the place of its
realizetion, Buber's ecexrly ideas on the subject wore decislively
inifluenced by the socialist theory of his friend, Gustav Landeuner,
the soeial voluntarisn of Michzel Kropotkin, and the analysis of

Fordinend Tonnies who published Geomeinschafy und Gegellschaft

(1887). TIn 1919 Buber wrote that modeorn western culture is on

the decline from Gemelnscholt to Gesellochaft. Gesellschalt

consists of merely an association of individuals held together
by agreement, common divection, and possibly coercion. Bub

Gomednschaft is a fyee wnity of individuals, & community formed

and sustained by & bond of spontaneous relations belween all
members. He also cledmed that VMarxien socialiem would destroy
what remained of true communliy by absorbing 1t in the pover

and buveaucracy of the St&ﬁe.l Buber wag completing ich und Do
2

the same yeoy that he published Gemelingchaift.” Hencey by 1820

he had formulated his basle answer to the question of socilal change
and venewal. Without denying the imporitance of structural reform,
he affirmed the human spirit as the makew of & new socialist

world. Uhe new social order will emeorge by meane of the recovery
and essertion of the sphere of the spirit. The power of the spirit,
according to DBuber, is not within men but between men. Ouw westarn

culture will be rejuvenated by individuals coming togebther in

true community, which congiste of voluntary, mutual relationships
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within, and between, smell societles. In other words, when wmen
enter into genuine I-Thou relationg, the trend of our times is

veversed § Gesellschalt le trensformed by Gemeinschalt. Buber

expounds this view in a shoxt but drametic cssay, "What is to
be Done? (1919):

"Angient rot and mould is between man and man. Forms
born of meaning degenewvate into convention, respect

into mistruet, modesty in commumicating into stingy
taclburnity. How and then men grope bowards one anothor
in anxious delirium--ond miss one another, for the

heap of rot is between them. Clear it awey, yon and

you and yout Isteblish directness, formed out of meaning,
regpectful, modest diveotness between ment . « o Home
pay civilizetion nmust be presorved through 'subduing.!
There is no clvilization to preserve. And there 1s no
longer subduingd DBub what mey ascend out of the £lood
will be decided by whebther you thyrow yourselves into it
o8 seeds of true communitys « « « Agedn the volces heceme
silents But now they do not begin agein. Silently the
world waite for the spivit."”

In the essoy on Gemelnschelft that Juber wrote in 1919 he

pays in the closing parvagraphs ¢ "The men who long for Gemeinschaft

long fox tod ' We recall from chapter eight that true community,
according o Bubey, always hag a divine cenbre even though 14 might
remedin paneless and unennounced., Thug he totally vejects atheistic
socialisn in favour of religious socialism. Bubey opene the
importent eseny, "Three Theses of o Religlous Socialisn! (1928),
with the worde of lLeonhard Regas: "Any soclalism whose limite ere
necrower then God and man is too narrow fcr'ua¢"5 Bubor seys:
"eligious socialiam can only mean that religlon end sociallism

are essentially directed to gach other, that each of them needs
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the covensnt with the other for the fulfilment of ite own eaaense."5
However, weligion is even more dependent on socialiem than vige
vergne "Socieliem without wroligion does not hear the divine
address, 1t does nob aim at response, @ﬁill it happens thet it
rogponda § religion withont socialism hears the call but does nob
re&pand."7 In oxder 4o undevstand these pungent seyings corvectly,
we should recall that Buber defines gemuine religion es a dialogieal
relation with God in the world. Ue thinks that the established
religions and the scoialist perties stand in epyésitlan to each
other because nelther share in real religio nor truve goginliton.
Hence, the fubure of both religlon and moialism, in his judgment,
poses the game guestions will man enter into the tvuth of I and

Thou weletionships and thus true comnundty? "Religious socialisnm
means thet man in the concretness of his personel life tekes seriously
the fundementals of this life; the fact thet God iz, that the world
igy and thet he, this human person, stends before God and in the
world 8 Now, 1t im surely apparent bthet Buber's religious ideal
forme the very heart of this line of socielist thought. Religilous
goclalism, as conceived by Buber, affirms both the vertical and
horizontal dimensions of the I-Thou philosophy. Transcendence

meets wus in the immenental sphere of social yresponsibllity, and

the soclalist wvey of life fulfils the reguivements of true
religlousness, It seens that the true socialist, in his opinion,

is the Yelagsical Biblical man® to whonm we nuet reburn in ovder
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to establish the kingdom of God on sarth in our ege. From the
viewpolnt of religlous socialism, then, the power of the spirit
that changes and renews society ismwt human alonei it is both
human and divinej to be more precise, it ig the humen and divine
in dialogue.

Because Buber views the nature of sociedty end religion with
the seme perapectives, it will not be sueprising bo find, as this
chaptor prbceeds, that the possible Weék point of hie conception
of religion is reflected in his social philosophy. By that I mean,
in his valid defence of the freedom and sponteneity of community, we
cannot be certain that he allows sufficiently for the positvive
contrlbution of social control and political structurve. The spirlt of
moen cannot be allowed to go ite way oo freely. That is, enavchy is not
the answer Lo the social evilé of our Htimes. It i8 not being suggested,
of course, that Buber extends his ergument to that extreme. He does
acknowledge that the apirit needs guidaﬁce, but he insiste that such
direction belongs to the duties of the sensitive teacher and nob %he
political leader. 'This contrast might be oo sharp, yob his point
ig certainly worthy of notice. He deplores the fact that in ouw
century men have often cast the teacher aside because they believe
thet they can mansge with the leadsr alone. As & resulb, Buber
explains, the officials of modern States proclaim théir independence
of the free spirit or they subject it to ideoleogy. Certainly the

people that has no leader will lack viteld direction, he says, but move
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unfortunate iz the poople whose leader has no teacher. In 1942

Buber was weferring back to one of his addresses included in ‘the

bhook, Xempf um Joreel, when he anids

"What has bhappened in the world during the last Lifteon

years has confirmed the btruth of my words in & degree

that et that time T could barely have hed a presentiment

of « Successful leading withoul beaching comes necer to

destroylng all thet makes human life seem worth 1iving;"9
Of course, Buber is not thinking of "ieaching' thet 1 nothing more
than political propagonda, nor is he commending the type of beacher
that forces himgelf on the learner and makes others over in his
own image. Rather, he has In wind the educator who opens himself
and the whole world of humen wisdom to the learner in & dialogicel
relationship. In chapter soven we dincussed Bubox's concept of
the new type of teacher who helps & person discover and actualize
his own potentiality ond place in the warld yvether thean mold him
into an esteblished way of 1ife and thoughte Buberts concern
about "successful leading without teaching" brings up esnother
subject that has been brilefly mentioned beforehond, nemoly the
uge of power, A successful leander whose aplrit hos not been
made senpitive apd Jjudiclous by humen wisdom ilo dengerous
because of the power ot his disposal. He will destroy tiue
community end turn his followers inbto a mere collectivity that
he coen essily contiol. Buber seems o b saying that power is
good only 1f those who have it ave good, Thoe topic of power

will be taken up agein later in thils chapier.
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Ve now tuwn te & furiher review of Dubevr's concepiion

of renl socialllas. His view of the ddeal sceleby probably

developed greduelly over the years elthough 1te fundamental
nature, a8 we hove leaymed above, was oleny in his nind quite
caxly in his Lifes Bubewts fullsst discussion of the politieal
and economic pabiorns of true community were published while he
taught sociel phillesophy atb Hebrew Tanlversity. These latoer
writings make o further attack on Mzrzien thought as well as

sot forth a non<iorxian socialism, In Pathe in Ubopds (1949)
Buber defends "ubopian sceialism,” bubt whet does he meen by thati
dagignetion? He acknowledges thet the polemios of Harx and
Bngles have resulted in the bterm “wboplan' being used, both
within Herxien and outeide of 14, for & sociallam which appeals

b0 reasony o juebtice, to the will of mon o wowedy the mazladjust-
ments of society, dngbead of his scquiring an active avareness

of what is dlelectically and dnevitably ovolving from the
indugteial rovolution. Bven though all voluntnvistle socialism

18 rejected an "uwboplanisn” by these necessiteriens,” as Buber
calls thom, he crgues that they are not free of utopianism bheom-
selven, However, Bubow says, "The ukoplan elements in it (Momxion
aocialism) are of enother kind and stond in a dlfforent contoxb.? 0
By thad he mcaané}, all soclalists propose o wvision of the futuve

of society, and these take one of two basic forme of eschatology,

the prophetic or the apocelypiic. This distinetion wes introducoed
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firet in our weview of Bubox's comparwative study of the prophetio
falth of Tovael and the Christian tradition in which he discerns
apocalypbic vendencies from the very beginning. In the prophetie
view of history every pevson is addressed in every moment in an
unpredloeble way with the tesk of redeeming that peoint in history,
and everyone is endowed with the capacity to bring his dmnediate
history to ite fulfilments DBut according o bthe epocalyptic view,
the wedempbive process dn all its detalls, its very hour and course,
has been fixed hefovebhand by hidden forces, and human beings ave
only sccondary instruments of its aceompliahman%.Ll Buber observen
that in the soclalist secularvization of eschatology the prophetbio
Torm appears in some syotems of the mo~called Thopians, snd the
apovalyptic one above all in Mermism. Ho soys, "Tho poinbt et which,
in Mewrx, the utopian apocalypse breaks cult « «» « 18 the convulsion
3 - - A 3“2 ’

of all things afier the social revolution,.” Marx and Engels
believe that by thelr "sclentific" study of history and socleby
they had disclosed an inherent and inevitable process that was
pointing bo en age of wevolution. YThe working-cless," Merx seys,

"rill, in the course of ite development (dans lo cours de

son développement), replace the old bourgeois society

by an association which will exclude classes and their

antagonions, and there will no longey be any political

power in 1t8 proper sense (i1 n'y aure plug de pouvoir

politique, proprement dik), since polibical power is

nothing but the official sum (lo rdoumd officiel 50f

the antegonisme obiaining in bouvgeois society."

This monumental change cennot take place, however, within the old

gsocial stmoture, Hence, the proletariab must ovevrthrow the present
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order of rule and selse pover for bthemeelves as the last act of
political power after which the reoongbtmuetion of éh@ socialist
soclety will begin. MNerx, Engels, end Lenin all envisegs o new
soclety without a Stete, tut they advence various argumentss fop
pocleligt politice afbter the vevolution, such as suppression of

the bonrgeoisie and the dirvection of the enevgles of the workors.
These socinlist leaders believe, neveritheless, that the proleterian
State 1o only a temporvery phese of revolution, end ¢onsequently

1t will "wither away,” so to speak, and make way for the completo
Troedom and comunlty of the decentrelized, olossless soolety.
Buber accepts their line of thought as part of "ubopien' soglalism
to the extent that they believe that the politicel principle

will be superacded by the soeial one. (By politicel prineiple
Bubey means the coercive principle of central governmenti and

the term social principle refers o the principle of innewr
cohesion, collaboration, and mutual welationship in free sccietiles.)
Although he also advocates the weduction of political power, Buber
totally vejeets the Merzian dialectic between the demend for the
supergession of the political by the social principle on the one
hend and the incontestible persigtence of it on the obther. Buber
points out that the Marwxion thooriste cannolb tell us how long after
the final victory of the wrevelubion we must wadlt vefove 149 con-
surmatione We are left with nothing bubt o vegue hope in some

future apocalyptic event in which soccleby will miraoculously leop
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fron centralization to free association, from compulsion to true
communltye. Bul what is theve to stimulate this transformation
in a State that has "devoured society albogether! ?‘1‘4‘ Horaover,
why sbould the leaders of the vevolubion give up their pover as
the respresentetives of the Ydictatorship of the peopla"? DBDuber
concludes that tho pavedox iwn Mermian socialiom pernlts the use
of "meane" that adulterate ag well a8 conbtradict bthe "end." Dubew
does not think It is wlise to aiffimm such a wvodical faith in &
future rovorsal of adveorse conditions if one does nothivg tovwards
graduelly achieving that burning point in the present situation.
He ooy

A against this the *uwbtoplen'! or nopn-marwist socialist

desires & means commensurate with his endsey he refuses

to belleve that in ocur reliance on the futwe 'leap!

wa have o do now the divect opposite of what wo nve

striving forg he belleves rather thot we must create

here end now the sprce now possible for the thing for

which we are gbriving, o that it mey come to fulfilment

thon, he does not helisve in the post-revolutionary

leap, but he does believe in revolutionary continuity.

To put it move preciselys he believes in o conbinuity

within which revolution Is only the scoomplisbhment, the

setting free and oxbension of & :eﬁwl;i.‘ﬁy that has alveady

grovm to ite true possibilities,"™
Poyr Buber, then, true revolutlon ig the result of the dally
regeneration of society from within. In the spivit of prophetic
eschetology, the "uboplen” sociallst, so to epeak, has one eyo
on Ubopie and the other on the lmumediote situation in which he
hopes o materialize some sspeet of tho perfect scolety. Buber

weltes, "The Utopie of the sow-called Utopians is pre-vevolutionary,
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the Mayxist one ycaﬁnmevcluﬁian&rya"lﬁ We might soy in sum thot
Buber believes in soociel evolution vether then politlcal wovolution.

Wa are now ready to esk two importents guestions of Bubort
what exactly is your Utople like, and vhat conorete methods do
you suggest for achieving it? Wo kanow that he adveocates the venewal
of true commnity, yet this ronlity has been dealt with thus far
ag o general philosophical ideal of soclety. What kind of economic
and administrotive acbivities could we expect in esuthentic communal
life? I'wom the point of view of the "ubopian" socialist, how
doos the ideal mociety establish, oxganize, and maintain itsell?

In & line of development leadliog from Sailnt-Simon Lo Fourder
pnd Owen the elementery features of the new soclal order were fivet
envisaged, says Buber. He oxplaluns that the hisbtory of "ubopian”
socialism begen when the ascendancy of the social principle ov%r
the political one wag thought of as both the practicsel schome

and the ultinabe aim of accial evolution. In De lp Réorganisation

de lp Soeldtd Furvcpdenme (1814) and Le Sysbome Industrdel (1821)
Sadint-Simon argues that wmeankind hes entered an epoch of crigip

in which the existing régima wonld be eventually waplaced by

le régim@ industricl. Soclety hae Lormerly heen under & "goverie
ment," bub now it was Yo come under en “adminisbration” made up
of the natural leadovs of scolety, the leaders of its production.
The militerists and the pollticians will no longer he eble to

impose themeelves on scciety o8 o distinet and special clasg.
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Wnat rewmadins of a necessory yaliag foree will not constitute a
governuent in the old sense. This new sbtructure of socioby,
according to Saink-Simon, will emerge sponbaneously Ivom & now
complex of industrial asscciations smong the Q@ﬁg&gﬁ&g,l7 In
Puberts estimabion, Sainbt-3imoa esteblished the significence of
the demise of the Svate and the rebullding of gociely by woeans
of small pocial units, but he failed to comprohend the completo
nature of those social univs. Bubor eredits Fourier ond hils most
importent pupil, Conslddrent, with the furthor insisht thatb the
local social units would be besed ou Joint production and consumption
(associntion commwmale sur le torrain de o production et de la
consummation). However, the speculative ubopianism of Fourlertis

le Theorie des Quatve Mouvements et des Destindes Gdndrales (1808)

and Tealtd d’Association Donestlque Asricole (16822) had to bhe

transcended by the practicel expervience of the Coopevative Movementd
and the experiments of Owen before the socialist movement advonced
to & clearer undergtanding of genuine community. DBuber ouplaing
thet according to Owen the minimal prereguisites of true commnliy
include not necesasarily common ownevship, bul rether a binding
together of property, nobt eguality of expenditure, bul vathew
equality of rights and opportunitios. As diotinct from Pourier,
peraonal possessions can stand side by side with common onet.
Furthermore, Owen teaches ag a mojor prineiple that only o just

ordering of the individual ccemmunal units cen esteblish a just
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order in the total soclioty. Now, Buber thinks that these men ave
the forerunners who laid down the foundation of "utopilon” soclalism.
These principles, however, are taken up agaln end expounded more
profoundly by three other socialist who have greatly influenced
Buber's thoughly they ave Prondhon, Micheel Fropotkin, end Gusiav
10

Iandauey who vos both Bubertls teacher and close Lricnd.

The zeolme industricl of Saint-Simon, Buber says, doos

not signify a new Lframework for the whole socieby but Peroudhon's
foderalism does. Proudhon sees the ideal soclety in torms of
two medos of structure. The economic struciure will consist of
a fedoration of moderately silzed and relotively autonomous groups
in both industey and sgriculbure. Production will be based on
matualion. He soyss

YReoipreoelty exists when all the workors in en

industry, inetead of working for an gnbreprenguxr

who poys them and keeps thelr products, work for

one another and thus collaboralte in the waking of

common praduigw whose profite they share awongst

thenmselves "
The "sgrorieneindustrial federations" will interpenetrate and
intererelate with the political stwucture, which rests on the
decentralization of powcr, the division of authorily, the guerantee
of the mexinum degree of anbonomy to communes and regional associations,
and the widest peossible replocement of buresucracy by 2 looser and

s .oy 20 .

nore divect control of affeirs within ratural groups. Proudon
gtates s "Throvgh the grouping of individual strengths and the intev-

dependence of the groups the whole nation will beoome & body."
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And & veal brotherhood of menkind can be consbituted from the various
peoples, as fedevation of federations. It is this schemo of communes
beconing federations and these becoming lerger federvations that Bubex
adopte in his socialist ﬁh@nghﬁ.al Heo thinks, howevew, that Peroudon
leaves an essential guestion unanswored, "How must the unlis be
congplituted so that they can federate inbo & genuine popular order,
" » 22 - "

2 new and just soclal structuret” Bubew turps next to Fropoblin
for fuether insighl into the inner nature of the natuvel groups
that federate 40 form the new soclety. Kropotkin believes thotb
the natural groups will unite thelr efforts throvsgh mutuval agreenent.
e algo vayyt

Upapaonal initlative will be encouraged and every

tendency to uniformity end centwalizabion combated.

Horeovar this soclety will not oseilfy into fixed

and immovable formg, it will tvepsform 1tgeldd

incessantly, for it will bhe g living ovgonism

continvally in development.” 5
Tn 1896 Kropobkin descpibed the new society es ope in which we
£ind "the fullsst development of individuality combined with the
hignest development of free ssscoclation in all its aspects, in

24
all possible degress end for all concelivable purposes.” 4 Bubew
comments, "No cguelization, no final fixation--that ie Kropoikin'e
bagic ddea, and 1t 19 a healthy one. o « » Such a structure neans
mobilizging the social and political gpontaneity of the nation to
4 « 7 > ‘225

the greatest possible degrocs

¥popotkin who ig often called an enawchist looks upon the

Stete as the nilbimate enemy of the communities and fedexations
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based on iadividualism and voluntarism. A this point Buber no
lonzer follows Kropotlin's Line of thought but neither does he
condone the Btate that is mun by politicisms,. It is misleading
0 identlfy “the cenbraliat State with the Sitete in general,”
Buber gays. He sees value in o popular State thet operates as
an impermanent, veadily and saslly adaptable framevork withiln
which the individuvelity of smell sssociations may froely develop
and congolidate. Over against the centvalist Stete, which ho
tobally vejects, Buber affirme & federalist fomm thet he ealls

. » 26 - -
communitos commupliabum. He credive Iandeuer with the clearest

insights into the nature and stotus of the SBtato in a soclelist

sogietys DBuber admits with landouwewr that people are not always

able to live bogether wightly of thelr ovn free will. In conseguence,

the degree of incapacity for o voluntery right ovder determines

the degree of legitimate compulsion that may be administered by

the State. "Nevertheless the da facto extont of the Sitate,"

Buber obhserves, "alvays exceads more or lesge-and mostly very

much exceeds-—the sort of State thet would emerge fyvom the degree

of legitinato compulaian‘“27 In bhe avticle, "Socieby and State"
(1951), Buber refers %o the excessive, superfluous State es "Governw

ment” and the legitimate, necessary Stete as “Adminisbration."

He says, "Adminiatration in the sphere of the social prineiple

ig eguivalent to Goverument in that of the political yrinciple;“ga

He includes under the classification of Government the Vparliamentary
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regine,” as he calls it, ap well o8 the dictetorship of the
Kremline We moy prosume that socialigt federalism represents in
Puberts mind o prive oxample of Adminigtration as opposed to
Governnent. Heo explaing that Administretion peguires only the
degree of power that is necessary to caryy out ite Lmediate
vasponalbilitica. Bub Government demends more power than is réquired
by the given conditions, and it acquives thie "political surplug,"
$0 nee Buber's termy on the grounds thelt the nation wust be protected
against extemal and internal Inetability. A8 long as o latens
state of crises existh bedwoen nations and within every wmitlon,
Buber argues; the poliiticlans think they ave Justified in nob
setting & Limit on thelr privileges and powers. Thorvefore,

“the political peinciple de alweye stronger in relation to the
gocial principle than the given condiltions reguire. The resull

is o continuous diminution in "social syentaneity."zg Because
Buber helieves that "social sponbenelty" ds the necessary found-
ation of soclety, he distrusts the nodern State as weo know it in
western democracy. CGwe democracy works within o fimed structure
of Government which he opposes. It should be understood thatk
Buber doer not rejeet power as such but rather the asccumulation
of excesgive power and the misuse of bhat power by political
figures. It is this tendency in his opinlon that makes Governmend
a bexrier to the full realizetion of the social principle. Thus,

Buber believes that menkind mwet Yebrive towards a conbinuous
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change in the nature of power, 4o the end thet Government shouvld,

o
eg mach a8 possible, turn into Adminiatraﬁion.“’o

Thie is his
way of effirming to e large extent the soclalist deetrine of
"the disscolution of the State.”

It must be admitted that the often vepressive dictaborship
of the Communist State has offered the compensation of divecting
the rescurces and energles of the sociallst countvies bowaerds the
realization of & fair starderd of living. This does not mean,
hovever, that the Communist gysteom is superior to that of the
West nor thet those socialist socleties are any closer to theb
indefinite time when the "means" will no longer contradict the
"enpd" for which they strive. Therefore, in spite of the often
amazing progress of nations like Russie and China, few westoerners
would want to exchange Marxien scclalism for parliementery demceracy,
that in, & one party netion for o mulbiwparty ay&%em‘wiﬁh froe
enjerprigse. lence, we are able to gympathive fully with Buberts
eriticism of that line of socialist thought eand practice. However,
it is not eamy bo understand why he fails completoly to take the
fevitiul possibilities of western democracy inbo account. Althouwgh
our form of govermment includes a contral sealt of powesn, the
political principle is shaped in accordence with the reguirenents
of federation and communibys Iocal and regiomal subonomy is nod
nullified by the presence of a central pavlismeant. Unfortunately

it does not occur to Buber thet democratic governmoent could encourage
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the growth of true community by insuring an orderly but flexible
setting for persmnai initiative and free association. In the end,
one wonders if voluntarigtic federalism would do the same? Buboer
acknowledgon that o society based on freedomn requives a limited
State and Administretion, that is, netural leadorship srising
Dron the communibys. In other words, Buber admiis with Landener
that & limited degree of owder must be imposed on soclety. But
who hos the right to define the powers allocated to the "legitimate
State"? How will the fedevation of weglonal and rurel communities
be protected against the procurment of Vpolltical surplus® by the
agency called an Adminietration? In my opinion, Buber and landauvowr
have admitted the possibllity of political authority without
adequately working out the resulbing tension of order end froedom
in a democratic mamers Thelr fundementsl ideal of froedom im
therefore open to abuse by netural leadews who seek power in itself
and then maintein thelr position in the commwity end federation
by unsecruplous methods. Could 1t be that Buber ie nllive enough
to suppose that gueh men would wt find their way into the communel
society of the Utopia? To bhe sure, he knows that Freedom can be
easdly miosused. Buber emphagizes again and agsin that freedom
domands personal respongibility and wisdom, but i that sufficient
in the formation of a limited, lggitiﬁa%@ Btate? Mo, it definliely
is not« The Limitation end execcubion of political power mush

be defined publicly in a constitubion that in ratifled by the
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communitics of the fedevation. The constitulion functions then
as the ultimate will and suthority of the people to whom avery
politician must be subject. DBubsr avgues: "Specianl power must
be accorded Lo the government « o o in Stebes under a parllomentaxy
régime when & crisis arisess yeb in such States alvo it is the
nature of the case that the tpolitical surplnst shonld be
indeﬁefmiﬂaﬁ@.“ﬁl He is wrong here. The extent of power is
fized by a legislative tradition axd uvevelly a writien constitubion
which mey be ammended only upon the assent of the members of the
federation. By these means powers can be withdrawn as well as
bestowed, In eaddition to legal and constitutbional owvder, the
mombhera of & demceratlc comnunity aye ablé t0 contweld and limiid
the government by the xight of vote. The political leaders mst
subieit the platform of bthedr perty and thely individual ambitions
to public approval before gaining office. Ir elected, those
pronises and plang become & mondete of the people they sorve.
All political figures, even in times of crisis, mwt finally
answer Lo their eom@%iﬁ&ancy. And the central flgure of authority,
such ae the preeldent and the prime minister, is responsible to
a political pavty and & body of public represontabtives as well
as the will of the people. In a democvacy the elected wepresent-
abives constitute bthe "natural leadership” of the poople, o use
Buberts term, and perliamentary procedures make it possible Lfor

the people to choose through their representabives the policies
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and laws that will ovder their soclety. WHenee, poarliementary democracy
secures the rule of a soclety over ibs State by two bmeice metheds,

the free electorate and the conetitubions WNow, it does not seem

that the "uhopian™ socialists {rom whom Buber dyows his ideag

offer the members of thelr comuunities such vital safe guerdg

ggoinst the loss of frecdom. Bubor would probably argue that the

act of votbing individvally separates the mesbers of the communiby

from one enother. At one point in his book, Pathe in Utopia, he

seens to suggoest thet the »ight o vole bturne out to be only
another way that the political masters can extond the prooess of
Totomization.'’ Bubew menbtions Proudhon's idea of some form of
group vobing by communal units, but the ldea i8 nob developed any
fu:c"i;h@:’ﬂ'.% He would most likely refuse a consbitution as en inbegral
port of his socialist Ideal because such a document would establish
the limited State as a permanent inotitution of soclety. Vhatever
the reasons might be, Buber does wnot include these devices as basic
elements of his political theowy. e only makes the dubious
sosumption that the limited Btate will volunterily restrict its
powers and graduelly pase away as the sociel principle takes

over all aveas of acx;:iety, But is this soglialist mythology any

more promiging then the Harxisn one? Would it not be more wealistic
to work for e proper balence of freedom end order in socioty rather
then the subjugntlon of one by the other? This latter alternative

has been chosen by Buber, but the former one is the goal and genoxal
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achievement of parliamentary democracy. In the final analysias,
my basic critleism of“ﬁubey‘é sooial philosophy is thigt he sees
the value of a limited State bub he has rot made sufficiont
provigions for the integration of order end compulsory leglslation
in the context of freedom, L.0. free associaition in socieby.
His lack of appreciation for fixed principles and strmetures
would leave o citizenvy without dirvection of mocial spontaneity
and without protection of liberties.

Before presenting the final criticismg & few words of
appreciation would geem appropriates. It 18 nob without reason
that non~lorxien soclalism has .captured the lwmagination of meny
people in wesltorn democracies. And our cepitalistic a@ci@ty'haa
probably benelfited from o limited socialimation of ite political
and economic institutions. The vorioms welfare progrems and the
moves towerds move Jocal édministr&timn are developments appleunded
by many politiciens anﬁ citizens alike, Thus it is not surprising
that certein aspects of Buberts socilalist challenge should sound
velevant nowadoys. It seems to mo perticulerly important for a
democracy to guord againsgt over-contralilzetion, the loss of
community, end the irvresponsible assumphion thet legislation will
solve oﬁé social problems. Wo muat strive to vetein local autonomy
and develop genuih@ community o8 much a8 any soclalist soclety.
The human gplrit of the populace muet remeln the master of the

"power gtructure” if the “demooratic progess™ is Lo bave o
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prominent place in the future of mn, Bul the spirit of men needs
the norture of I-Phou relationships in ovder to be masber and to
endure the best of our highly structured civilimation. The momentum
of our complex institutions will, as Buber warans, crush ug if we
allow ourgelves to become "machines” rather than men of dialogue.
Pinelly, we must never forget that in the great democratico experiment
of the Vest our soelal stzuctures will become only as wholesome
ond just as the spivit of the citizenvy. Democracy is realized
by men of integrily who hate prejudice and love peace, who seek
brotherhood and fight againet privation. A4As Buber points out,
legislative refome and other structural changes sre effegtive
only when bthey express and reinforce a renewal that is already
operative in society. In a faw words, we should heed Buberts
adnonition to resbore the power of the spivit in twentleth-
conbuey sooloby.

Another eriticiem of Buberts line of socialist thought
conmes from Paul Tilllich who knew Bubex from the days in Germany
when they both participated in the development of religious
gocialism. Buber wrefers to Tilllch as Ya Merxist thinker," end
he gites Tillich's admission that "WMavwism has never, desplite 1lte
animosity to Uboplag, bheen able to olear iteself of the suspicion
of & hidden belief in H%opia~“55 Tillich recalls: Bubey “never
was & politically active member of the smell group of nmen and

women who called themselves religlous sociallsts in powitwar Gormany,



237

but he wes g friend end adviser of the movement." 54 Ti1lich

explains that "Buber, like all rellgious socialists, accepts
the criticlam of bounrgeois soclety by Merx while wvejecting the
antlwreligioug biss of ﬁarxiam.”35 However, the aifinity ends
here becanse Tillich disagrees with Buber's negative view of
the Statet

"Buberts highly spiritvalistic inberpretation of

religlous socielism « « » leaves the state, the politiceal
power, almost completely to the 'demons,' to an absolutized
’I»It* relationship. Such a surrender is not warrented.

Iwen the state has pobentislities fopr an 'I-Thou' relation-
shipes It can be considered as one of those spiritual forms
which for Buber belong to the thivd type of YI~Thou' relation.
And there 18 no reason why this should not be so, 1f every-
thing created is included in the divine and can be consecrated.
Here. is the point over which the religious socielistse disegreed
with Buber, end it is the reason why he kept bimself alt the
fringe of the movement " 30

In my judgment, Tillich gives us an excellent opbtion to Buber's
vory gualified scceptance of government, apnd the over-all effect
of the I-~Thou philosophy would not be lost by seeing the State
a8 one of dieg gels ggea Wesenheiton, Although we can be fairly
confident that Buber would never elevate the State to that high
status, it should be vemembewed that politics are not "left to
the demons,” as Tillich interprets Bubexts view. Duber wrobte in
193500

"The political 'Yserpent' ls not essentially evil, it

is iteelf only misleads it, boo, ulbimetoly wents o

be redeemed, It does wnot avail to ebtrike at it, it

doos not avell to tumm away from ibe. It beiamgﬂ with

the cresturely world: we must have to do with ik, 57
without inflexible principles, in naked vesponsibility."’
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Hence, Buber holds, in the end, to the hope of & redeemed world
in which everything ie in God and made holy bhefore God, a totally
pacred world in which the divieion of the "holy" and the “profene"
ig overcome, and the messianic vieion of the Kingdom of God is

fulfilied on carth.



CHAPTER XV
THE WAY T0 ZI0N

in chapter thirteen we left the story of Zionism with
the Balfour letter in which Britein pledged assistance to the
egtabliohment of & "home" Ffor the Jewish people in Palestine.
Although that document morks one of %hé truly great moments in
Jewish history, it was only a beginning point on the way b0
Zion, o wey thet peoved to be long and bloody, & way that ewtends
even today into the fayr distant Luture. In this chapler we will
consider the problems thet have partleulerly occupiled Buber'a
abtention e

Perhaps the most difficult problem for the Jewish settle-
ment has resulied from the fact thai the Holy land was already
populated by Palestinien Avebs. And the quoestion of territorial
vighte is atill the oceasion of the most bitter disegreement end
even wey bvetween the Arebs and the Jewish immigrents. Both elaims
to the land are based on rather oconfused political and historical
situations. The Arebg vegarded the MolMohon letbter of 24th Oobober,
1915, as thelr Charter. This letter was sent by Bilw Henvy Melahon
on behalf of the British Government to Sheoveef Husseln who was
negotioting for the Avab ceuse of independence, but the pariies
concerned lnterpreted the stotement differentlye. The lebter

259
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pays ¢ "ihe ddstricts of Mersina eand Alexandretta eand the porbions
of Syrie lying to tha‘west of the districts of Damascus, Homs,
Hama, and Aleppo camnot be sald to be purely Arab, end should be
axcluded from the proposed limits and baundariﬁs.“l The whole
orux of the matter is thiss was Palestine within oy oubside of
the boundaries given in the above provise? In 1918 a Commander
Hogaxth visited Hussein on behalf of the British Government and
made it clear then that Palestine was one of the parts of the
Tarkish Empire %o which Arab independence after the war was not
promised. A similoy clarvification was given in 1922 by the

Home Secretary, then Winston Churchill. However, despite whabtever
might have been stated laber, unfortunately the Arvabs did believe
at the bime thet Palestine was designabed as an arven meent for
Arab independence, and the Sheveel gave his support Lo the Allied
cause on the bapls of his interpretetion of the HMeMahon letier.
We have mentioned eerlier the lebtior thet the Jews clalimed as
thedr Charter, the letbter known es the Balfour Declarations This
corvespondence greatly strengthened the Jowish support of the
Allied cause, but the oxpecited rewards were in direct contredichion
%0 the hopes of the Arvabs. The Palestine Royal Commission (Peel
Report) scknowledges that "Lord Robert Cecil in 1917, Sir Herberd
Samuel in 1919 and Winston Churehill in 1920; gpoke and wrote in
torms that could only mean that %hey contemplated the eventual

eatoblishnent of & Jewigh Sitate. Loading British newspapers
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were equally expliclt in their comments on the Daclaw&ﬁion."z
Whon the Great War ended and negotiations began, the Arsbs
felt that they had been cheabeds and in the years that followed
the Jewe often felt let down as well, Both Jows and Arabg
bitterly complained about the lack of o clear stetement and
definition of boundaries in the McMahon letber and the Balfour
Declarvation. Perhaps the criticism is Too strong but there
might be some truth in Richerd Williams-Thompson's charget

"one is left with the impression that in hoth cases

the British Governwent was trying 40 be o0 clover.

It was & great pity. Had those letters been properly

and clearly worded o leave no doubt in the minde of

the wecipients, had the wrlters wade iV guiteo ¢lear

to the yecipients expotly what they had in their mindge

then I believe that the Palestine Problem would nob

exist Lomday " d

The Jews and the Arabs were not, of course, left without

compensetlons. In 1920 the Peace Conference issued Mandates for
Palestine, Transjorden end Trxag to Britain and the Mandate for
SByrio to France., The draft Vendate for Polestine was confirmed
by the council of the League of Natione on 24th July, 1922, but
alveedy in Pebrvazy of that year an Arvab delegation hed informed
the Colonial Offlce "that the people of Palestine could not
accept the Balfovr Declaration or the Mandate and demended their
national ind@p@ndenaa."4 This probest was answered in June 1922
by the Churchill Memorenduwn whioh reaffirmed thot "ithe ewistence

of a Jewish Matlonal Home in Palestine should be internationally

guaranteed, and that 1% should be formally recognized to rest
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upon ancient histovie eannmc%ions."5 It ds wather surprising
40 hear the Secvelbary of State foy the Colonies put forward the
clearly Zionlst doctiine of a historic c¢laim in Paleptine, yet
one must admit thet such a c¢laim is underatendable. Some
religlous Zionists, one of which was Buber, even added a theological
bent to the doctrine by arguing thot the land had been given to
the Jews by Gods Bub the Arabs had anobher type of historic
comection that ig probably more binding then the one ammounced
by the Zioniste and confirmed by the Bxitish Government. The
Avabs have tilled, lived end diod on the soil of Palestine for
hundveds of yearss The fact thet the Jews left it long beforve
the Avabs came i, from the Avab's point of view, no claim %o
the land. If Jows exe 4o he allowed to enter Palestbine under
Beitish polioy and protection, the Pelestinlien Avsbs argucde
at least give uos adequate oducationel facilities, more medicol
pervicos, better nethods of culbivatbing, forestry, ¢te. s0 that
wa con compebto with the Jews on egual terms. Some such beneflss
wore devived from the Jewilsh settlers thomselves, but the situetion
gbill remained enalogons to the dunvasion of the Buropeens in the
Neow World. The more poverful end proaperious newcomers prevailed.
The indigenous and underpyrivileged people were not able to cope
with the morve edvamced immigrants. In the case of Palestine, the
plens for o Wational Home for the Jews proceeded rapldly and

efficiently. The Jews continued to buy up lend thaet was worked
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by the poor fellaheen, Arab faym lobourer, bubt usually owned by
wealthy Aveb landlovds. This situation hes always been embarvassing
to the Jewish soclalists who preach social jusiice while thelr
purchese of lond made local Arab farmers homeless snd jobless.
Avab vesentment inevitably intensified as & result of the succeus
of the Jewish colony snd the growbth of Arvab petionalism in the
Middle fagte. Conseguently the British Manadate wes faced with
periodical outbreaks of violence in the populace, Lerrorist
activity by both Jewish gangs end Awxabs, and one official investlgation
aftor enother into all this disrupbtion. It becanme increasingly
evident to all coneerned thet boith sides were ready %o press their
clainm to the land fto the point of war. Was there any solution?
In July 1937 the Peel Report recommended the paxdiitloning of
Palestine, but that proposal was dismissed by the Weodhead Reporb
in the next year. In 1§§@ the situation remained cxitical, and
the Britlsh Goverament called & round~table conference of Jows
and Apvabe-but to no eveil. 4ALL prépem&lﬂ were rejected. The
following year another While Paper on Palea%ine wos also denounced
by both sides. Hven the League's Mapadate Comnlssion rejected it
as & negation of the Mendate. Thon attention was drawn awvay Lrom
the JdJewishe-Arab conflict by the lawger events of the Second World
War, yobt there wag no compromise on the Palestinion scene.

It is at this point in the story thet Martin Buber arrived

in Pelestine in £light from the Wazi perseountions. Buber took up
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hie now post at the Hebrew University in 19%8. Thug he wes
present Lo become one of the charter-members of bthe new organization
called fhud, Union or Unity, that was esteblished at the begimning
of 1940 in specific vesponse to the Jewlsh-ivab problom. The
orgenizotion wag largely composed of Jewlsh intellectuals, wepny
gocialists, and all Zionlsts., Ihud's chairman wee De. Judeh T,
Magnes, the real founder of the ﬁebmew‘ﬁniv@rsiﬁy'aad o, public
Tigure of the firet rank. Jhud claimed some distinguished members
but never more then o fow hundwed supporters and veadeprs of ibs
literature. Thie association opposed any soluvion by force. They
feared that an alleJewish Palestine and Siete would violate the
Biblienl, socialiet stendevds of love, justice, and brotherhood.
The goal of Ihud was the establishment of e bi-national state
in Palestine in which the two peoples would enjoy equal rights,
regerdloss of which one was in the wajority. This fundasmeontal
principle was called parity of numbers snd of political vights.
Although the Haotmaelwr, o Maprxist vorking-elzos movement, could not
aceept parity of numbers, they Jolned together with JIhud in the
League fox JoewlshwArab Co-operation end Rapprochement. The

Heghomer Hataalr believed in the cowoperation of the Jewish end

Areb proleterians in order to oppose British imperialism eand to
modernize the countiy. JIhudt!s affilistion with this Marxist
gronp was csometimes o cause of embavreesswent becouse they Lell

it importent Yo secure the gaddwill of the British snd Amerlcon
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covermments. Judah Mapnes end Mertin Duber eloguently presopted
Ahudls  case for Jewish-Arob co-oporation in & bi-national governe-
ment (Buber preferred to speek of 2 bhi-national countyy) before
the Anglo-American Inguivy Commission in 1946. Thedr tesbimony
nade & deep impression, end it is clear from the reconmendetions
of the Commission thab Thud's view had an influence on the officlal
report.ﬁ In fact, the Commission urged thet & bi-national governe
ment be set up in Palestine immediately. Bub strategic end diplo-
mabtic problems were avising bo strein the unlty of ﬁhé Allied Powers.
Furthermore, the new Labour goveroment of Gwreat Brdtain wos nob
atv that time in any way propeved vo implenent the yecommendatlons

7

of the Commission. In the end the good intentions and otatemenw—

ghip of the Jhud Associatlon nuet be admlred but thelr hopes were
too idealistic and oub of tune with the times. They basically
functioned as o pressure groﬁy that was move resented by the masses
than respected and heeded. Erast Simon evalubtes the early Zionists

of Thud ag follows:e

"ibud was composed of intelloctuals who dn thelr
polliticel thinking bad gone beyond the notion of
the state, believing that the socisl and political
conditions of modern life reguired broader and
nore comprehensive forms of national and social
organizatione They did not understend the inney
logic of a natiopsliet movement thet waes gecking
belatedly o obtain what other peoples hed long
enjoyed s the concentwation of its people in some
one territory with at least a minimum of political
‘goveraisnty "0 :

Ve night add to Simon's statement that the Arab nationalist movement
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was seeking belabedly their independence and self-government
a8 fervently an the Jews. The ideo of a2 bi-national state offonded
their national feelings end threatened thelr aspiretions even moro.
The Palogtinian Arabs hed always refused to form an Arab Ageuncy
o8 & counterpert to the Jewish Agency beeanse bthey believed that
such a move would compromise thelr case. In other words, théy
would do nothing to imply that bthe Jews had an equel wight to
settle in Palostines” The proposals of Jhud £ailed to take dnbo
account the fact that the Arvabs would never ¢onsent to & bi-national
stete for the some weaaon, the same uncompronising abtitude. Hence,
the notion of compromise and cowoperation remeined guite unpopuler
in the mind of both the Jewish immigrants and the Palestinian Avaba.
There was en increasingly smell place for the Avab in the avorapge
Jew's dreamn of Zion, and in like mANNOLy the Arab conld find in
his heort less bolerance for the prosence of the aggressive Zioniet.
This dvans was cletwly nesying its bloody elimex.

Whon Wedsnann called the fivet postwer Zionlst Congreos
bogethor in December of 1946, 1t was found that the movement had
heen taken over by the militent Zionists of Palestine under the
leadeyship of Beun-(urion and the Amewicen group led by the flexy
rabbi, Abbe Hillel Silver. Thoy were obviously tived of modem
ation and were committed bo statehood for the Yishuy ot any cost.
As young men, Veizmann, Buber ond others of their faction, hed

brought the Bast Buvopeen dionists to control, bulbt now a4 new eva
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of Zioniem had come. Weizmann even lost his seat as president,

an honour he had held for decades. In 1947 the British Government
wisely reforred the whole Palestine problem to the United Nations,
through whom the 1ll«timed plen for partition gained international
approval. But the course of the conflict wes now being carried

by ite own momentum. A8 the British troops withdrew, the newly
formed Arab league ineressed tevrorist acotivity in Palestine.
Ben~Gurion and his cablnent proclaimed” the independence of the
Republic of Israel on 14th May, 1948, and the first large scale
Arabeloracli wer ansueﬁ.lD Mortin Buber tells us thet he was

writing his bool, Twa Types of Faith, "in Jerusalem during the

deys of its so-called siege, or rather in the chaos of destruotion

11 He refers to the war as the "mosh

which broke out within 1t."
grievous of the three."la Perhaps he meant that in his life the

wayr in Palestine ronked nol oply alongpide the two World Wers

but was fow him the most painful to bear., This reaction would

be quite understandable becanse the war and the new militant

State of lsrael forfeited nearly all he had hoped for in Zion.

Instead of cowoperation in Palestine, the country was raveged

by fighting, and there was now a Jewish State that opposed any
bi-pnational administration. Furthermore, Buber hes not alweys agreed
with the ideas and policies of Ben-Gurion. In an address of 1957 he nade

several out-spoken criticilsms of Ben«lurion, one of which follows:

"Behind everything that Ben<Guwion has said on that
point (the meaning of Zionism), thewe lies, il scems
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o me, the will Lo make the political factor supreme.

He is one of the proponents of vhet kind of secularization
whioh cultivates its Yehoughtst and 'vigions' so diligently
that it keeps men fyom heaying the vodce of the Living
Gods This secularisation takes the form of en exeggerated
Ypolitisation.' Thic 'polltimation' of 1ife hove sbtrmikes
ot the very spivit iteelf. The spizit with all ite thoughbs
and visions descends snd becomes a funebtlon of politics.
Thig phenomenong Which is supreme in the whole world

at prosent, hes very old woots. Tven some kings in Jsrael
are sedd 4o hove gone po faxr as {o employ felse prophets 13
whose prophesying was nevely o function of stato policy."”

It seems clear from this avtack thet Buber was quite angry sboub
the defeat of spirvitual Zlonlsw in the recont decades of Israeli
historys« Ho oven associstes the present government with thot developw
mend of ancdent Jewish history which he looks upon as the lowest
and most twegle pewiod., Howover, Buber did not allow his weligioun
fervour and soclal ldealisnm to push him 4o the point that compromise
and edjuesbtment to curvent events would be impossible. In en addross
o the Amepricen Feiends of Jhud in New York, Apeil of 1958, Buber
aaids |

"1 am no radicel pocifiots T do not believe that one

muet alvays ansver viclence with nonwviolence« I

know what trogedy iwnplicss when thexo is war, it met
be fought.”

"1 bave accepted es mine the State of Isresl, the

form of the ney Jewish Community that hes arisen

feom bhe wap "
Yot he alwo declayes in this addreoss thet he acoopis the present
glivetion only a9 & point Cron which Zionists ean work toweyde
tme community and move cowoperabion hetween Avabs ond Jowpe

Although Buberts kind of Zionism and the JThudls policy
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geoms apachronistic Lo meny contompoerary Isrvaelis, Buber correetly
peints out thet the spivit of Iwd is as velevent as ever. In the
aforementioned speech to the Amevicen Thud group he concludes,
"There can be no peace bhetween Jews and Avabs thet is only o
cesgation of wars there cen only be a peacse of genuine coapemt:mn."w
If eny wmilitent Isvaeli wishem to awgue that there is nothing to
be maid against e peace based on a balence of power and militory
threat, then sorious enoungh thought hes not been given to the
problems of modern Israel end the consoeguonces of the present
hootility. Brast Simon brings these 111 effects to our atienbion
in his article, "The Coste of the AvabeJowish Cold Wer.' Sinon
ig o Jeading member of Ihud, o professor of education at the
Hebrew University, & fovmer coweditor with Hartin Buber of the
monthly Der Jude, and he was one of the insbructors at the
Freies JBdischos Lehrhaus of Franz Rosenzwelg in Frenkfont.

Ho saye that the state of sffairs in bthe Middle Past hos brought
about "an ideologicel m:L].'.i:i:a:::;:’i.&:m, with all ite sttondant dangers
for culbure and education.' In Isvael a very substantiel percentaege
of the notional income hes 4o be esrmevked Loy militery purposes )
the new lumigrents exe indogtrinated end ftrained in milltary service
before entering the productive sogiotyi agricultural end industrial
ventures are hindeved by bthe need Livst to take strateglcal and
tactical positions lubto sccounti the esport market is also continually

uoder threat of boyeotto, blockades, and closure of vital waterveys.
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And. for the more brilliant students, the compulsory military
gervice will cause e pormenent loss in thelr intellectual and
professional caroerse. Worst of all, the constant talk of war
generates new fear and prejudice in the young people. In o few
words, Bimon believes that oven cold war costs Lar too much.
Ha admnits that o bi-nabtional stote ie no longer feesible, buib
he gtill hopes for "the lavger unity of the peoples of the
Middle Rasd, which in tuen wonld fowm part of the United Nations.” 16
Indeed, this present goal of Thud has beon made even move fimely
and urgent by the second ugjor Arveb-Israeli war of 1967. Bub
that seme war bes unfortuneiely made peaceful, non-militant
rolations botween Igvael and her Arab noighbours move difficultb
and nore uwnlikoly than ever before. In the long run war shonld
not pays but in current history these controntations have brought
the Isrvaoelis more territory and greater preobige os an offective
powey in the Middle Enst.

Regettlenent and nocial orgenivation in Palestine dig
another significant problem that has oceupled Buber's altontion
and coreful study. Yhere aro thyee types of soclal organizatlon
emong Jewish wural sebttloments. OF these the Moghaveh (or sebtle-
mont) is simply the traditional village based on privete property

end free entorprises The obher two, the Mogbov-Ovdim (or smalle

holdews gottlement) and the Kvulze ave co-oporative. The Moghov-

Oudim vetzing meny individvelist featuros, whereas in tho Kvutzg,
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not only all econcomic functions bub sccial ones as well are
strictly comoperative and socialistic in principle. (Kunbsza ie
the Hebrew aguivalent of Ygroups” In the literature of the Kvutzot,
the torm Kyubze is vsed alternately with Klbbutz, which hes practically
the samo meaning. DBut Kibbutz wefers to groups which are preoparing
to sottle o Ryuize as well ag the larger ovgsnizetions cxpatod by
the federation of sevoral Kvuizot. Yo avold confupion, the present
atudy wees Kvutze only for the wural setilement end XKibbubz for
the cowordinating oxganizatinﬁﬁt)l? In the concluding chapters

of his book, Paths in Ulopig, Buber makes it quite clesr that he

sees the Kyutua and Eibbubz os en essentlal feature of the wey

to Zione To ho suwo, these collective sobileoments of Ierael come
ahout aé close as anything can to the scheme of life advocated

by Buber and the other so-~called utopien soclalists, particularly
Keopotkin. In the Kyulsob communal socialism emerxges oul of the
vealm of ddeals inbto an historical renlity. There one finds the
decentralized, auvtonomons communcs, banded together voluntarily
into froe associations of settlemente s thore cow-oporvetive bHodies

are used a8 the agencies for selling the Kibbuty products and

for securing the Kibbutz purcheses. In other words, both production
and consumption are orgenized on a co~operatvive hasiog #his ig

vhot Buber calls a "Pull Cowoperative.”) Within the yutze, the
local unity of communal living, all members are equol in possecosions,

labour, end political voice. It is possible Lor the members of
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the Xyuize o make "I and Thou" reletlons a totol way of life.
However, it muwt be pointed cut that the ouibwerd fowm of socialism
does not smbomabically engender the inberpewsonal wpeality thet
Buber calls "ghe 1life of dislogue.,’ TFrom the povapective of his
phillosophy of humen weolabions, the Xuubze might become elther the
rvealisetion of tmme communibty or of & meve ¢ollective that doos
not vecoguize the individual aport from his usefulness fow the
groups In obher worde, Duberts concept of community is not oimply
equivalent to a collective form of life. Now, Henyik Infield,
ixecutive Divector of the Rural Setilement Institute, seys in his
atudy of co-operative life in Palestine:

"The Kyubza is one oxemplo of en experiment in

'commundtarien' soclety formetion, which has aucceeded.

The Kyutaa hes, thorefove, done more than prove ithat

the form of its sociow-sconcnle ovganization is praciicw

ablas Tt hes esbabliched Ythe truth of o law' dn the

Samne way as o gingl@ i@ccﬁﬂﬁful,exgexim@n% in phyoical

or chemical science."
Buber wefraine fromn such oxaggerations and mekes a much less
boagbful apsessment of the Xrutzolt. He i8 nob willing to call
them o totel succoas because so meny problems still exist in
the life of those communltles. Howevei, Buber belioves thet
the Life of these communes in Palestine have acconplished more
eoting veeulis in soclal weform then any obthor similay exporiment,
and henece he centiouwsly calls them a “eilgunsl non-follure.' Yot
the conclueion of his etudy of Sooialism is the occosion fox

the rather presumpluous sugsestions "o must designate one of
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the two poles of Secielism botween which onw choice liss, by
the formidable neme of YHMoscow.' The othor, I would wake bold
to call 'Je&ms&l&m.‘"lg We look nexd ot the reasons for the
puccogses and failures in the Jewish communal sebtlomenhs.

The Kibbuty movement, in my estimation, has been greatly
helped by & fortunate combination of clrcumshences. During the
British Mondete, and even before that peoriod, & lavge portion of
vae dmmlgrants do the new rural settlonents were well-sducated
in the egriculiural skills and social Imowledge of Buropean
civilization. These ¢arly Ghalunim, or Ploneers, were prepaved,
therefore, for the tesk of land developmont much betber then the
Palegbinilen Arabs who occupied the Holy land. %he Jewish Youth
Movemenhs din Burope gained meny eble recrulie for the enborprise,
thus the new sebbtlements profited from the etrengbh, idealism, and
vitality of young edults as well. Then, whon the howdehips of the
project faced the fhalusim, they were able to romein united in
purpoge and determinatlion becauvse of o common motivetion and
heritage. These brave Ploneers weve driven on by the strongest
and moat basic mobtives survivale Thoir life in Pelestine meont
more then en idealistic alternative to urban life in the West.

In Buwope they were faoing the furnaces of extermination cemps
and in Polestine the fiery sun of o desert end much Avab hostility.
The Chaluzim, however, were not filled with fear and despair

o8 much as the sense of an historical destiny and continulby
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with their Biblical ancestors. Thedw spivitual horitage and
pocialiot dveams gave them Y"food for the soul," so to spoake.

Finally, this Chalumiuth, or Pioneew splrit, was backed by much

internetional approval and the finsncial ald of the Jowish Agency,
to mention just one of the meny organiszetions that supported the
efforts of colonizing Palestine. The Kibbutz movement might have
pioneered the preliminery state of a new soclal crgenizabion, bub
the application of thel incipient patborn will be far from univeorsal
for the simple rveason that such favouradle ciroumstonces ocenw
guite infregquenltly. Porhaps the same comnent might be made aboul
the vise of Commnism in RBussis. If so, neither Jorusalem now
lMogecow offer & new social ovder Lor the rest of the world to emlote
at will without significont modiflcatlonss In focb, 4% io doubtful
that the age of the elite Chaluzin oven exiets eny longar in Israol.
The mags oxodus of vefugees to Israel since tho eliminetion of
imnigront restvrictions hes boe often populated the Jewish sotilo-
mente with a lesser type of individueld thet Duber calln o Mguosie
Ohaluzim.“ae These membors lack the initiotive, the original
vigion, the dedicablon to & new humanity, ond the cese of easborn
Jews especielly illuvatrates the frequant lack of good education

and advanced skillne. Duber heg trled o improve the situation

by founding at the Hobrew Univorsity a school for teachers who

ore trained to work povbdiculaply with the new immligrvant gronps.

The goal of thogse somiegocial workars and fteachers i $o roise
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the general sbandard of life and educstion among the unprepored
inmigrents. In accorvdance with Buber's philopophy of education,
the teacher i concernced with the "whole person” in his total
contoxt. It should be mentioned that Buber has also contributed
mach to the adult education prograwme that furnish convees of
study end lectures for Kwmtzo members.gl

The deeline of the gemaino Chaluzim is not the only
seriong problem facing the conbemporery Fibbubzim. There is now
a disturebing anount of internel strife due to difforing ideologien.
The majorlty of soclalist thowght in the Kibbuts movenent favours
the moderate approach of social weform and gradusl chongo, L.
sogial evolution rather than political wevolution. On the left
gide of this mein otream of the movement one finde the pure Marxlets
who cleoim that the present seltlenents hinder the coming of @ new
soclal order because they neutralize the pagsion for revolt and
total revolublon. Bub on the right wing thore are those who
oppose social experimentation all togethor. They mpiniain thet
the Kibbube wmovemend should bo viewad as o tomperary method of
building up the soil and stimnlating the goneral cconomy of the
new $ﬁate.22 Religious canflietsﬁalso enter into the ploture.
Among the ﬁihhutzgm'th@ epproach to rélﬂgion variouns from the
aggressive athelsn of the Marxisis fo the advocates of a now Orthodoxy
that integrates Socialism and Judaimm.25 Buber is numborad smong

those who harshly cwiticise tho agnostic Kibbulg membera fox
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ignoring and even vrejeoting tho early religious heritage of the
Jewish people. He says they "iteke over tho ambition to realize
the ideal of society, but in a secular foim, without the bond of
'faith.“24 4nd in his nind, ITsweel is o wetlon end o foith mede
one. Some Kibbubtzim have attempted to give new nationalisti
interpretations to Certhodox riiueles end holy soasons. Howover,
Buber dizsmisses these abtliempts as a case of "rovising religious
forme without their religious contonbe. Formg in themselves are
nothing.“gs The above problems are frequently compounded by the
wide differences in the cultural background of the membors. They
come ‘together from the Contincnt, Russia (the Pale), Americe,
Britaln, suwrounding Avab countrics, in fact, from ncoxly overy
paxt of the world. It is nobt wncommon for these culbural, political,
and yeligilous differvences {o caunse dissension in tho affeirs of
the Kvutze. In the local village commune the most troublesome
disharnony teles the form of what Infield calls "Kwmize politics."
?ha netural groupings of like-minded members and members of
pimilar customs and language are weed by ambifious individuals
for the purpose of geining political support. Llke all democraciles,
the divection of Hvutbze politics ie alitered end somebtimes controlled
by pressure groups. Those who peck politilcal power must win over
the mejority to their side. What insteument con compare with
6

the pressure group, whether cligue or faction, for this viotory?2

There ls ancother dark side to the Kyutza demccracy that is brought
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out by Lewle Pever. He oxplains that alongside the long public
discussions and debates in the Common Hall, most of the plenning
and menagenent is done in a number of comulbives, and nearly all
members gerve on ab least one of the commitiees. He goes on to soys

"The distribntlon of power end vesponsibility sefeguards

kibbutz democracy, bubt it hes likewise the effect of

ebsorbing the memberts 1ife end tiwe into a succession

of committee mestings. Vhen you add the general mestings

each week to the speclal commivtee sessions, and super~

impose your night of guayd duty, you ave lucky to come

out with one free evening. The Kibbutz is a group of

veople who work together, talk together, oat btogethew,

think together, play together, and those whe wish to

dwell within themselves will vebel somevhore egainst

the kibbubs Leviathen &7

The last two problems, l.0. internal conflicts end encroache

ment on privecy, Seem o point up one of the basie underlying
drawbacks of & way of life based on comprehensive co-operation
and tolal communitye. Man always wants the presonce and agoeptence
of others bubt he »ightly renains Jealons of hie wvight to he an
individuel. Men finds it equolly wnecessary to heve different
beliefs and to have $ime to himeelf and his primevy uvnit, the
family. These noble qualities of human life thweaten a very
clone, Hightly interdependent community, hence such grovps ave
not able to allow the desivable liberiy of properby rights,
gpecial privileges, personal profevences in religlon end politics,
and fenilial effinity. Those who write about the Byuizg wey of
life uwsually mention that the members have difficuzﬁy suppressing

bhoir degive to be difforent fvom, even superior Lo, the nexd
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nember, Common drogs, common rooms, comiminal ﬁurﬁariaa, uniform
ideology, common property, egual privileges, ebtc. ave not natural
%0 most of ue, and should thoy be? That is the question answered
in & confident affirmative by tho Kvubzz bub answered dn a quite
differvent way by more fwadlilonel socleties. In fairness o the
Elbbutz movement, we should acknowledge thet a miniwal degree of
privaoy and fyeedom is poseible in the compounds. The problem
ig not one of fbreing complete conformity on all individuale butb
one of finding the propew balaﬁae between self-pssertion and
public control in the context of communal effort and communal
vewords . Yet the collective aiw&ys gomes before the individual,
and 1t seenms to me that individuelity might too eanlly Lo compromised
forr the sake of finencial security, co-operation, and soliderily.
As this denger becomes move apparent in Xyutge life some groups
react by more rigid ccmmuniam, but other colonies have begun to
allow limited private possesgions, some chonges in dress, and a
fow separate family dwellings. Such innavaﬁion&, however, can
dovelop into yet onother source of inbernal sitvife and even loss
of ddentitys. The move a Kyutag forackes ite originel collective
character the more it beoomes like o Moshev-Ordim, Both Infleld
ond Buber express grave concern over the internal dissension of
the Eibbuts movement becsuse federation iz nolt possible where
dissociotion goos beyond the point of vatural 4if ferentiation.

And if the movement falls to unify ite efforts as well an expand
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the application of its principle, the Kibbubtzim cannot hope to
axort o decisive influence on the larger social ovganimation of
Palestine, the iMiddle Best, and finally other areas of the warlé.ga
Indeed, time will tell whether the Kibbutz experiment foveshadows
& new dion ond uwitimately o new world order. Nevertheless, it
in safe to say thet if the Kyuibzot and Kibbubzinm comprise & main
part of the woy to Zion, thon the Chalumin have made a good
boginning but future generations heve a long way b0 go. In the
meontime, the high goals and values of the Kibbutz life at ite
best should inspize those who choose a+ill to live in the competitive
and free society. It io not necessaxy, in ny opinion, to Join
a uniga in order o work for a now sense of brotherhood and soclel
Jjustice in our economic, political, raligicua; end social patterns.
We should r@membar thet the ideals of justice, love, and peace wore
rovered values of Chrbistendom and the democvetic oxperiment long
before the socielists began thely reforms end communes. If all
peoples, whether empitalist or soclalist, wonld lay dovn thelr
axme and impleoment these high ldeas, perheps we woeuld £ind that
supposed onemies ave acltvally brothers in a common struggle ageinst
the social ovile and wickedness that beset us all. These somments
lead ue to another problem that has received Buber's esrnest
attontion, the problem of international relations and world peace.

The megslenic vision of Buber's Hessian Zionism is nob

limited o the sccialist experviments of Palestine. Idike Joses Hess,
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he sees Jerusalem as the gentre of God's Kingdom, the new world
of love, Justice and peace. Hence, the way to Zion, in the end,
mast lead from the holy Mount out into all the world. Buber and
Hess envisaged egain the old prophetic dream of all nations living
togathor in peace under the kingship of the uvniversal God of Isracl.
But is this o realistic idesl in ocur world nowadaya? If so, what
are the means hy which better iantermationsl reletions can be achieved?
To consider Buber's response to those questions, we consult two
penetrating addresses that he gave ln the early Fifties when the
temporeyy peace after the Second World Wer was obliteratod by the
new "eold warls' The firgt is an sddress, "Hope for this Houx"
{1952), given at o porting celebration held at Cernegle Hall in
Hew York ot the conclusion of Bubor's lecture tour in the United
Staten, and the second is "Genuine Dialogue end the Possibilities
of Peace," an address given on the occesion that he received the
Peace Prize of the German Book Trade ab Frankfurte-sm-Main on 27th
September, 1953.29

Ta both speeches Buber emphasizes that the world is split
into two homtile comps hoocause of whet he calls "ihe erigis of
truet,? or simply the lack of ﬁrua% in one enother's exisltence
and worde, This tragic division of mankind is drvematically demonstvated
by puch demprcations ps the "Borlin Wall," the "3%8%h Parallel,"
and various demiliterized zones. These blockades, however, are

only the outward menifestetions of the imner relational problem
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of mistrust. Buber admits that it is natural for men o be on
guerd against deception, batra&al, and hostility. Yet he thinks
that the "sickness" of mistrust in our contemporery world has

gone much deeper than th&%.mnci@nﬁ teondency of human life. On

the international scene the opponents wefuse o credit any truth
to the way of life and ideas of the other pawty. It is always
agoumed that the "othera" only spesk lles, devise schemes, and
propound false ideologies. Hence, Buber polnts out, this total
mistrust breaks down, and even destroys the basis of, amy
communication. Authentic dielogue is impossible whon men confvontd
each other in such radical suvapicion, and it is the lack of genuine
speech that brings sbout total wor and the unveal pesce of &

"oold ware" Buber explaines

"War has alweys hed an adversery who hardly ever comes
forward ag such but does his work in the stillness.
This adversaxy il speech, fulifilled speech, the spocch
of genuine conversation in which men understand one
another end come o0 a muitual uvnderstending. Alveady
in primitive wearfare fighting beging where speech

has ceaseds that is, wheve men are no longer able to
discuss with one another the sujects under dispute

or submit them o mediation, bub flee from gpeach
with one ancther and in the speechlessncos of slaughber
seek what they suppone to bhe & decision, & Judgment
of Godes War soon conguers speech and enslaves it in
the service of ite battle-cries. Bub where specch,

be it over mo shy, moves fyom camp 4o camp, war is
alreedy called in question. Ite commons easlly dwown
out the wordj; but when the word has become entively
soundless, and on this side and on that soundlessly
bears into the hearts of men the intelligence that no
humen conflict can really be resolved through killing,
not even through messe killing, then the hwan word
hes already begun to silence the cannonade."’0
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It mipght be added here thet his analysis applies to the holocauel
of Vietnam end other "hot spots" as well as the goneral “cold war"
of which they are o part. Ve might also mentlon that Buber fails
to acknowledge the contest for btoryritory es en equally common
couse of way in humen history. Hia adnisslon i1s even more intereSte
ing in light of the fact that this factor plays an importent pars
in the Israeli-Arab wars. Hos his Zionist zeal made him blind
to cne of the major reasons for tho Middle Fast crises?

‘Thﬁ avereness of the fubtility of war, in Buber's Judgment,
is only the beginuwing of the path Lo a peace that 1s move thon
en absence of mass killing. In order to accomplish harmony oand
vnderstonding in the international community, & new type of man
mist energe. Buber accuses poliliclans of using end even onconaging
internationel conflict for the purpose of maintelining internal
control in their country. An outside enemy becomes a common
threat, hence o principle of unity end o reason for pleeing more

31

power in the hands of the governmente But dialogue hetwoen the
faotions of the ﬁorld will come only when our representatives
genuinaely desﬁre peace and are willing to aclmowledge the othew
gide as people with some legitimate neede and worthy hopes s
Buber doos not suggzest thet we give uvp our convichtione noxr that
we agree in all points with alien diplomate. The essentilal
prevequisiie ds that wo believe once again that those different

freom us can be paviners in dialogue. In o few words, we muge
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daye to {trust. Then on the basis of trust we can listen, understeond,
exchange views, disagree, and instract each other intelligently
and peacefuily. We should not chorge Buber with reducing world
politice to the level of gbstraction, for the very presentation
of these addresses glves us & concrobte exemple of puch new diplomacy.
In Amexieca he sﬁﬁoﬂ a8 o socialist in the heart of capitalism and
anti-communist madnesg. In Gemmany his presence wes more drematic
gtille ¥eny Jews openly criticized Buber fox accopbing the Peace
Prize becmuse they viewed the German's offer wifth wimost suepicion.
To them the gesture was only a trick to drow attention away from
their former inhumanity to the Jews. Yet DBuber overcame such
migtrust s he tactfully reprimanded those who wore directly and
indirectly guilty of the way erimes and then challenged the youth
of Germany to work for & new world of peace and brotherhood. Thug,
whon he could have shown hatred and further alienated the two
racesy Buber sought to undexstand, accept, and dvaw them togethor
oz men of dialogue. In my estimation, ouy world cortwinly needs
moxe men who think an@ conduct themselves like Marltin Buber. In
order to put his thoughits about world aeffairs in thelr proper
theologlcal context, we gquote the concluding wemavke from the
address given at Cornegle Holls

"AY dde cove the conflict between the mistrust and trust

of man conceals the conflict between the mistiust and

trunt of eternity. If our mouths succeed in genuinely

saying Ythou,' then, after long eilence and sitomaering,
wa sholl have eddressed our eteynal 'Thon' ancw. "32
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Buber has suggested with a prophetie tone that the Jews
vonld become the "light" in the world lesding to & now humanity
end that the new Zion in Palestine would be the focal point of
that new guiding "Llight. It is this aspoot of his Zionism
thet seens the least likely to come trué nowadays., Peurer reporbs
that the pabrag, the nativew~born youth of the Xibbutzin, bhate the
Arobs, end were glad to see the left-wing Kibbubsim finally glve
up their policy of bi-netionalism. While living in the Rvutzol
Pourer observed that the children played at killing Avabs, and
invented sweay words and expressiong of their owns "Get killed
by en Arabi" "I am Trumpeldor, you are Hedovin.” And the child
who protests ageinst being lefl out says: "I'm not an Arab.
(Ani lo noladti blayith nabala.)" At one compound thore were
wenty orphans of Yad NMovdechai, o former Kvubza named after
the commander of the Varsaw Ghetto Fighting Forces and composed
of ite survivors. Ieuer sayss "Thelr bewachor told me she felb
acadenic and unconvicing when she apoke o these c¢hildren of
social jJustices. Their cradles have bheen death and five, and
their milk hog come wrapped in war's flamea."gﬁ Now, do 1%
thils new generation in the Middle Fast thet will lead the world
towards peace and brotherhood? No one has the right to saye=no--
but Judging from curyent events, 1t seems move likely to me thet
they might inlviate the fivet mejor exchange of nuclear short-ranze

missiles. What, then, is the future of Isvacl and Zionism?
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Perhaps the majorliy of Isreelis, for whom Ben-Gurlon hes been
& leading spokesman, see Zionlsm as en ideologicael anachroniem
because the great weturn to the Holy land hes been accomplished.
Hence, they are commltited to the dengerous task of fwrther
securing bthelr presence in the Middle Bast, In e few words, the
future bolongs no longey to Zioniem but o the new Jewish nation.
Haxbin Bubsr ceunot accept this polnt of view. For him the
independence of the lend and the people in Palestine marks ounly
a boginning, o means 4o the end - Zion. He ©4ill holds to the
vipion of a new seglol oxder under the kingship of God. The
ultimate Sion conld never he lepse. In one of his lsst public
addresses, "IToroel's Miselion and Zion," Buber sayos

"iven today there ave many Jionists who shere thio
fooling, not olone among the oldor onesg 1 myself
know & number whoe came to the country and who sontinue
to dream this dveam which hes o8 yet found no fulfille-
ment, the dream of Zion., They hope with all their
heaxis that this country, as it 1z, is the first step
in the direction of Zion. This quesl-Zionism which
gtrives to have a countwy only, has ebtained its
purpose. But the real Zionism, the love of Zion, the
degire to establish something like Ythe city of e
great king' (Ps. 488 3), of Vthe king! (Is. 63 5), i a
ving and enduring thing. Cone, let ue awaken this
Zionlem in the heavts that bave never fell it, in

the Diagpore a8 well as hoeres For bhere in this
country aldo we need & movement which strives for
Zion, ospiving btowardo the omergence of the rebuilli
Zion from the materials at owr disposal. We need
Zionlots of Zion,! here mmd abroad .34



CUAFTER XVI

DUBFR'S RELAVION T0 QUASI-HUELIGIONS
AND THE MBEANING OF PROTESTANT FATTH

In his book, Christienity ond the Inconnter of ihe World

Religions, Paul Tillich maken the suggestion that "the main
chayactoristic of the present encounter of the world weligions

1lg their encounter with « « « one or more of the quasi-roligions
vhich are based oun secularism.”l Tillich is wveferring here to

the Multimate concern" that expresses itgell in our sow~called
secular soclety outeide of the established reoligions. Religion,
in the broadest sense of Tillichls use of that term, manifests
itself in human life as our manner of coping with whet we look
upon a8 mest ilmportant ond nost real, in his phragse, owy "uliimatoe
concerns," Man might express his "ultimate concerns" in terms

of God or gods but not necessarilys. In our contemporvary world
meny such religions concerns have come b0 the fore in the seculer
mind a8 the tvaditional weligions lose their power to direct

our most intense devotion. Tillich says that the new gquasie
religions centre in such concerns as the desire for liberation
fwom authoritarion bondage, passion for justice and peace, devotion
t0 sclentific knowledge of man and the wiverse, striving for a
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more fully developed humewity, end hope in a progressive trans-
Lomation of sosiety in a positive direction.g Tillich points
out thet these seeulaw ways of 1life and thought do not always
express a religious cheractor. They take the form of quosie
religion when their particular concern becomes contral and ulbimate
for the persong involved. The phenomena thot Pillich calls quagi-
religion is, of course, not peculiar to the modern period., Throvgh-
out the history of Christian faith there have been mény confront-
stions with other religious aspirations sud convictions. Tillich
aduits that it i nesxrly impossible to £find in historical Christianity
a consigvent attitude towards bhe gquasiw-veligions of varlious ages.
However, he maiuntaing that the popular assumpbion that Chrlstisnity
hag an exclugively negobive attitude towerds other foithe is
quite folees By memne of an histortcal survey of the New Testament
and patristic churches, Tillich cogently avrgues that “early
Christianity 4id nob conglder itself as o vadicaleexclusive, bhut
a8 the allwinclueive religion in the sense of the sayings 'All
thet i true anywhere in the world belongs to ug, the Christians.t™
Ho explaing thet Christians become confined within thelr own
particularity a8 a result of the invasion of Islamic tribes into
Chyrisbendoms In order to defend thely Christien way of life
against that violent inteumion, tho adherents withdrew fromn any
inter-faith relations. As a result the Christiens gredvally

developed a self-consciousness that loed +them to look upon obther
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veligions as onemies of the true, vnchanging faith. Thet attitude,
howevery i¢ not intrinsic to Christlaniby, Tillich argues. Thue
he seems to favour a2 new openy all-inclusive Christian feith that
would encounter the quasiereligions in dislogue rabher then polemics.
Cf course, he does not suggest thet we dismiss our Christion identlbys
all other faithe mnéf vemain undoer the Jjudgment of the central
event of Ghriati&nity-ﬁ

A gimiley analysis could be made of the development of
radicaleoxclusivencos in Judaisme We wecall from Duber's study
of the Biblical faith thet he accepis the populer thesis that
carly Jewish rqligiOﬂ incoxporated within itself many features
of the guasi-religions and culis of the encient Near East. DBuber
acons to prize the ecleobic and cveative apirit of the Jewish
people in thatv classicel pericd bf religiovs development. And
the Hosldist community seems 4o be the enly Jowish tradition of
the Diaspora thot he credits with egual imporltence. What happened
when the people of Israel were driven from their land by two
wvaves of capbuvers? The vebhinical class preobebly thought that
they were faced with the aliernatives of defending Judaism as
an oxclusive religlon in a foreign culbure or losing the identity
of Jowigh life and faith. The radical-exclueiveness of official
Judaism apparvently offends Jewish eclectie thinkers. Ve can galn
new insights into Buberts religilous philosophy by viewing him as

a secular-~ninded Jew who affivms & more all=-inclusive Judaism
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that freely draws upon the weligious remources of modern thought
and socvial movemente. Ve begln this chapier, then, by oxamining
the nature and implications of Buberts relation to the quasi-
religlousness that ie inherent in humanism, nationslism, end
socialism,.

Humenien in our times le best described perhops as a
porvesive mood of enthusiesm about the importence end improvemend
of human 1ifle in this world as an end in itselfs Such o humenistic
tondoncy underlics Buberts philosaphy of dianlogue, truc community,
and hig Hebrow humenism. Ho wrejeets an othoreworldly concept of
God end the pevfect life. For Buber there is no “god up there"
nor ie there & heaven at the end of life. God meets we in history,
and we are expechied to wedeem our world and to roalize the messianice
age in history, OF course, Buber does not deny that God has en
eternal 1ifé hoyond ouw comprehension nor doos he divectly avgue
egoinet thg hope of meturning Lo Bbernity. 3Bud his zeliglous
point of view is clearly based on @ this-woprldly orientation,
end he is primarily concerned with the authentic man and his
relation to what might be ealled historical Transcendence. Thero
can be no doubt in our wmind that his Hebrow humenism accentuates
the quasi-preligious chavacter of the humonistlc mood of our ceniury.
He saya, we wlll vemember, that he accepts the type of huwmsnism
that effizme an ideal bype of men., BPBuber finds the ideal man in

the claswicel Litervature of Judeism, and og we might suppose, thab
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clagsical man is the avnthentic men of dialogue, the man who lives
in the true commmity of love and justice. The Isvaclites falled
to llve up to thet ddeal but the divine charge and Judgment always
remained with thome Having reviewed hisg socialist line of thought,
we are now able to identify that ideal Biblicel, dialogical man
ag a socialist type as well. In fact, when viewed in light of
Buberts social philosophy, the I-Thou philosophy tekes on the
charvacter of e roliglous socialism, and the Mosaic theocracy
also acqulres o new meaning for us. The federation of the liberated
tribes becomes the archetype of socialist Federalism; Moses bhecomes
on oxample of the true adwministrator that does not set up a
permanent States and the true communilty commended by the divine
HMalekh takes on the appeavence of the primitive foem of the
socialiet vielon of Ubtopin. Dven the emergence of the monarchical
government exemplifies a principle of Buber's socilalist theory.
He explaing that pure velunterism failed, ond the Israelites
realized thot they noeded a more steble form of cilvil order. The
king was to act as an adninistrator with limited powerr snd as e
spiritual leader who would lead the people to actuslize the tiue
community of Isvael. But the cavrthly kings fomed o centrelized
goverpment instead, end as politicians they religated theix
responsibility before God to the special yeligious sphoxe of the
prieste and court prophets. The free prophets, then, took up the

vigsion of a froe soclety before God, the ulbtimate King who wants
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men to senctlfy every aspect of their life with love and justico.
In Buber's interpretetion of the history of Bibidcal faith, therefore,
Hosens end the major prophets turn out o be roligiows socislists,
in a menner of speaking. Ab one point in his essey, "The Land
and Its Possossers," Buber even abtributes soveral mein features
of & goclalist sceiety to the Mosalce periods

"Por the Bilble tells us, and our inmest knowledge

tostifies to it, that once more than three thoussnd

years ago our entry into thie lond toeok plece with

the condelovsness of g mission from above to set up

a juet woy of life {through the gencrations of oup

people, o way of Life that cennot he realized by

indlvidvals in the sphere of their private oxistenco,

hut only by & nation in the esteblishment of 1is scelety:s

communel. ownorship of the land (Lov. 25: 23), regularl,

recurrent levoling of soclel distinetions (Lov. 25: 13),

guarantee of the independence of ench individuel (Exod.

21: 2), mutual aid (Bxod. 2%: 4f), & gonoral Sabbath

embracing serf end beoot ss beings with an equal

cleim to vest (Brod. 2%: 12), a sobbobical year in

which the seil iz allowed Lo xest and everybody is 4

admitted Ho froe enjoyment of 1te frults (Lev. 268 2.7),°
Beceuse all types of sceialism and mmch humanism heave jdealistic
Featuwes in common, it is not surprising that Duberte humanism
and. socislism would Join to form his view of the ideal men in
the ideal society. Now, it would appeay thot Buberts hermoneutics
axre largely governed by those ideals, which upon oloser exemination
ore shom 0 he the heart of o quasi-religim. The "wltinato concern”
of humanism i8 nost oxplicltly exprossed by selting up an ideal
humen type to which all men are made subject. In like mommer, as
a soclalist, Buber forms in his mind an idea of Ubopia, and that

new perfect soclely becomes the goal to which social progress should
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nove. He admites that the ideal socliety cannot he planned oub
in details 1t must be worked out as men live together and strive
together for a renewed soclety. Nevertheless, theare is & general
ideal, in his opinion, that shonld dominate end diveot the common
labours and common ingpirvation of socialism. The authentic men
and the true socieby wepresent & mode of Trenscendence, it seons
to me, to which one devotos himself and before which one judges
himeelf, In wmy ocstimation, Buber adopts this quasiereligilous
oloment of humenistic and socialist thought and bestows upon
it the senctity and authowrity of Biblical Judalem. Ve noxt
conglder Puberts xelation o nationalism as o guesi-rveligion.

The netions of the world ereate “"mods" by ebsolubizing
the heritage end desbiny of thelw paaplé, ascording to Noechman
Krochmel, the Jewlsh historian. "EBvery nation elevates its own
pelf to the ebsolute, and wowshipe itself as suche. Irraocl
experiences the absolute as that which Israel itgell ls not and
which it can never become, and revervs it as snch."5 Krochmal
clodng that Ioraeld must teach the nations how to put eside thelr
national idols and turn to the true Absolutes Buber acoepts
this point of view in pavi, but addss YRoverence for the absolute
can become the life«~principle of & people only when the people
iteeld pute it into prectice ae & people.' In accordance with
his theology, he explainsg that we capnot know the Absolute in

iteelis we can only know about the absolute Person in his relatlon



275
to our particuler life. IJFurthermore, we can polnt out this God
to others only by the actual life of & people. In Buber's words,
divine life will be "revealed to the eyes of mankind only through
a multitude of individuals, varied in cheracter and intention,
yet living in hormony with one another, a humen circle around
& divine centre." And this is vhat it means to fulflil the
"image of God," tzelem, in our corporeal, esrthly 1ife.6 Wo
con assume that in this line of argument the God-above 21l naticnal
gods ie the absolute Person, the etexrnal Thou, the living God
of Abreham, Isaac, and Jacob, the unlversal God of the propheis
who demanded righteousness, love, and justice in His nome. In
order to disclose the full implicationa of what Buber is saying
hero, we ask, what is the nature of that "people" and that
"humaen circle" through which he believes the txue God of menkind
will be expressed in history? There is no doubt in my mind that,
according to Buber, it is the truve community which is defined in
the philosophy of dialogue and the nonlorxian socialist theories,
WMloreover, we recall from previous chapters that Jewish patriotism
is an integral port of Buber's theology. Consequently hile Zionist
ideology Identifies the Jewa of Palestine as the people who are
chosen by God in creation for the purpose of establishing true
community in humen history. Thervefore, the "divine centre" appears
to be the God of Isarel, and the Zionist, socialist societies of

Torael seem to be the "human circle around the divine centre' It seems
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t0 me that he nobly combaie the dangers of nationalism by affivming
the eterneld Thou es the tyrue King over all nations, but the quasi-
veligious charvacter of Zionism leads him Yo view God in part as a
national deity. The "ulbtimate ¢oncerns" of humanism, Socialism,
end nationolism come in the back way, so to speak, and assert
thengelves an the centrel meaning of fod's will and the finel
degtiny of the Jewlsh poople. Hence, Buber interprets the imoge
of God in man and the will of God in terms of his concept of tho
ideal meon, his socielist line of thoughl, end his Hessian Zioniot
ideologys In other words, he discerns the Word of God in the
Bible and the address of God in history with the pregonceptions
of modern quagieraligiosg. It follows that if one adopts Buborta
wey of thinking, he will aleo enter the I«Thou weletionship with
God under the influence of the quasi-religiouvsness of humanism,
gocialism, end netionalism. Tn my rather liberal opinion, this
degree of seculavizabtion does not present eny problem, unless the

pecular Woltenschauuneen cavse one Lo forpake his om Lormal religion.

Hes this heppened to Bubor; docg he go too for? Does Buber allow
his seculovenindedness to distort his apprecistion of orgenized
religion? We probably cennot enswer simply-- yes or no.

The crltique thet has been outlined above might bo summerized
by seying figuratively that Bubewy forces God to share his throne
with the gods of guesi~roligions that are based on secularism.

By secularism we mean the afflrmation of secular culture in contrast
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to, and to the exclusion of, established religious patterns.

In o menner of speaking, ve could say that Buber "secularizes"
Judaism. Bul before adding a word of caution, I want to express
appreciation for what he has done. Ilany popular forms of established
religion nowadays fail freguently to express the convictions,

hopes and ambitions of men like Wartin Puber. The secularization

of Judaism and Christianity is on the whole a sign of new vitality

end openness to the world. Secularization goes too far only when

our "religionless" life isolates faith from all formality and
institutional provisions, It is important, in other words, that we
oppose outmeded forms vather than formal religion. In this study we
have drawn aﬁteﬁtion gseveral times to Buber's underestimation of the
value of formality, prescribed action, and objectification, Of course,
it does not follow that he thereby rejects all form and order in
religion and human relations. DBub his veader is often left confused
about the degree of fommelity he would approve in veligion and society.
In the end, perhaps he leaves that guestion for us Lo answer in

our own way'ahd in accordance with our own wveliglous twradltion.

We now reburn to Faul Tillich's book for the purpose of
discussing further the Protestant's relation to quasi-veligion and
sacularism. Tillich says that "the sacred sphere is not nearer to
the Ulbtimate then +he secular sphere. It (the Protestont principle)
denies that either of them has a greater claim to grace than the other;
both are infinitely distant from and infinitely neax to the Divine."7

This Protestont religious ideal allows the Christian to be equally
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open to, and critical ofy the secular and veliglous spheres of
life, Bence, Protestantism often collaborates in its weligious
interests ond energles with guasi-relligions. The Protostant
movenents arese in the sitmosphere of the Renaissence, and it was
conseguently assoclabed with humonistic tendencies fwom tho
very £ivet. In fact, the "Protestand principle" litself expresses
the fundamental humenietic concern for the life of men in the
world. The enthusicsm of the Renaissance Lor men and his eaxthly
achicvenents ie refllected in the Protestant claim that God is pleased
to dwell in the profane roalm as well as in the conseorated spheres
of religion. Nabtionalism hag also haed on importent pert in the
direction of Protestent higtory from the beginanivg. Since the
reform councils of the filfteenth century asnd the Reformetion of
the gizxteenth century, the naticnel idee hes been o decisive teool
in the fight of Christlon groups againet Rome, We might say thatv
it was a type of Christion nationalism that supported the Reformetion
and made the Protestandt Church en independent eptablishment in
the fvee nations of Europo. Prolestent leaders, it would seom,
wera able to recelve and transform tho quasisvellgions elemonts
of humeniecm and nationalism for thelr oun purposesn. However, the
mein atream of Protestant life never engaged in & radiloal seculor-
ization of Christianity. That is, orgenised religlon wes nobt rojected
in favour of o spontaneous rolation to God through everydey life.

01d religiouws structures were ealled in question end some were abolished,
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but formal religion vemained. In the nineteenth century the
quasi-religious implications of social renewal were taken more
seriously by Protostants than ever 5efore in our histoxry.
Movements uvsually called the Social CGospel or Christian Socialisn
tried o draw upon the religious ferxvour in the socialist faith
for the purpose of formulating Protesiant social ethice. Thus,
bhe Protestent tradition is in recent times, as in the past, open to
the work of the Spirit ond the Vord of God that can be discerned
in the quasi~religions. This positive valuation of the secular
world makes the relation of Protestentism to the quasi-religions
both dialogical and productives The dangeyr of the Protestant ideal,
of course, is that the acceptance of secularity with such openness
may lead to a slow elimination of the religiouvs dimension within the
Protestant churches. It might become difficult in certain cirvcumstbances
to differventiate botween seculer culbure and Christian life. That
amblguity is the madin risk we take in sdvocating a religionless
Christianity for the twentieth century.a Apparently for Tillich
and Buber the reward is worth the risk, and I would hardily agree.
One might ‘oo radically secularize faith by affirming that the
egsence of religion is independent of the "expressed knowledge
and ordered action of the weligions." Dut having e loose relation
to the religious establishment is notbt the same as vejecting dit.
To be sure, some secularists would advocate leaving the Church,

gven disbanding the Church, because of certain backward elements in it.
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But it wonld seem uvmecessary for seoular-minded Christiens to adopt
such antagonisu towards the Church becavse the "Protestant principle”
gives us the freedom to pursve our religlous life both inside and
outeide of the Church. We are both in the world and in the Church
but not committed exéluﬁively t0 either, This freedom should not
imply, of course, indifference to the world or interest in monasticism.
The "Protestant principle" also clearly expresses concern for the
unity of our "life in God" and ouwr "Llife in the world. One of
Inther's atiacks wes dirvected egainst the yite relislosa, the life of

homines reliziosi, the ascetlc, austere way of life which places

virtue in shuting oneself off from the world.9 The Protestant
Chrlstian believes thot maen has the tesk of, to use Buberts phrase,
"hallowing the everyday" and reuniting the sacred and profsone realms.
In sum, Protestantism is o secular Christianity in at lesst two ways.
Fiestly, at the heart of ovr {tradition there is the conviction that
Transcendence confronts ue in the totality of human experience, hence
the Llife of faith is bound to the secular, earthly, human sphere.
Secondly, at ite best Protestantism has remained open to the
guagi=roligious wesources of secular culbure.

There i possibly a third senme in which we could say that
Protestent faith is o secular and religionless Christianity. I refer
to our albteck on rigid and lrweleveant weligion. The relation beltweon
men and the Inflnitle cannot be confined to one stage of development

in o religious tradition because all faith i8 in someway conditioned by
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hiptorical end culbural circumstances. Protostentisn dnvolves
a conatant self«critical discipline on the pawt of those Christlans
who are seurching for the living Reality of religlon in thoip
contompovary gituation. It i8 true thet dogmes, ritualsy and moral
codes muat alveys be subject to chenges which means guestioning
the old forme and experimenting with new ones., Ve lose the vevy
gpivit of Christ if we ave wnot able to sey with Him thet tho

Sabbath wag made for mon and not men for the Sabbath. Protestants

”

oin wilth the free prophels and Josus in what Tillich calls Man

esbitock against religion for the sake of weliglon" 30

Parhops
Protontant Christions bave not always been faithful to this
gelf«~critical struggle with Protestant religion. An open dialogue
with the seouler quasi-religions of cur times might enconrvage

and renew our fight against becoming an authoritaxion end defensive
veligion that is Lrightened by vefown, evon reform us radical as
Tthat which esteblished our exisbence as o protest group. Wonld
it not be & cvuel irony if the church of the Reformetion e llowed
itself to become another instrument of veligicus despotinm?

Above all, we should not let the ehallenge of gunasi-religions
reduce the Probewtant Chureh fo an isolated end rigid state,
Protestants have en inepiring example in Buber of fearless
confrontation, even collaboration, with the quesl-religlousness

of our conbvemporary culbures Buber opitomizes the Tight of the

Ygpirit over struchures’ He would wather forsale all “weligion'
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then submit to ite possible tyramny. Whether in guesi-yreliglous
or exclusively wreliglous groups, however, the fight agzainsh
irz-eievatﬁ; and rilgid religion slways takes the form of new
:eeiigiousmemfa. One myth challenges another, & new dogne replaces
an older one, encother culd hes more appeal then the traditional
rituals, different principles and agencles of aulbhority axise to
meet the presont need of spirvituality. Iuber mistekenly elevates
the ineclpient slege of this weligious cycle to the highest renk.
At this point he veflects a tendoncy in nineteenth cenbuwy thought
to glorify +the primitive situation as the high point to which man
should return in accordance with the spirit of current times.
This i® no doubt & prominent characteristic of his whole thought.
The I~Thou rxeletion is move primitive and oxalted than the I-Ib,
hence Buber admonlshes us to0 reburn to this primal way of bhelng
in temme appropriate for our complex cunli ure; The loose confeder-
ation of small communities cane before the centralizmed governments
and is, in Bubee's mind, to be preferred t0 the modern States of
our ages He hopes to return to the morve simple, intimate community
life of an earlior age of mankind., Again, Buber thinks that ooy
gpontaneous, formless reponse o God's address in the world, and
the atructureless, "veliglonless" encounter with the ebernal Thou
should be viewed as the apoex of humen spivituality. The lator formalistic
developmente of an established weligion meet with his disapproval.

But the breve man vho breaks awey from the religious atructures
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finde that he has not éacaped the oycle. Il secems necessary to
accept that there is no adeguate spiritual life without an actual,
but not principal, d@pendqnce on religlous structures. This fact,
however, should not cause us to discount Buber's protest against
dogmay cult,and moral legislation. If we relax our wresistance
to the movement away from "spirit" and towards "structure,"” then we
could easily lose the "spixit." Buber writes in the indispensable
troadition of the prophets and myatics who cry oul against on overly
confident and secure way of being wreligious. e raninds ue that 1%
ig our responsibility to infuse our "structuwres" with new “spirit,"
and even evolve new forms in men's search for religlous reality. If
the critics are rvight in their chaﬁge that the Christisn Church
is anachronistic and proclaims a meaningless message, suvely the
problem lies basically in our faillure to stay abreast with the
current spirituval longings and the noneecclesisstical religionsness
of our times.

In conclusion, & Protestant student can see in Buberfs religious
ideals his own concern for "hallowing the everyday" and his own
"fight agoinst religion for the sake of religions" The spirdt
of our protest cenbrea in the alfirmetion of secularity and in
8 vigilant guard againat religlous oppressgions. To this extent,
we support the unity of our "life in God" and our "life in the
world" as vigorously as Buber. Hence, the Protestant daves %o

involve himself in the quasi~religions of the world and follow
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Chyiet inbto all avenues of earthly existence., Like Buber, we
are "bound to the world," and like the Hasidim, we attempt Lo
be Yopen to the world, pious towards the world, and in love

with the world ."11
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Sumnary and Oonelusions

These final vemarks will not bring up any now points,
rether the main lines of argument and dovelopment will be dravmn
together. Duber indicotes that the essence of Judeism end the
foundation of his life of faith can be found in Hasidlsom.
Beginning, then, with & svrvey of his study of Dasidism, we
found thalt he accontuates end praises the Hasidist "ponscramentol-
iem," & woy of being velilgious that 1s based on diving omnipresence
and man's diaslogical weletion with God in everyday life. Buber
vosffirne thely semi-nystical faith as the ground of his own
religious life end I«Thou philosophy. However, unlike the Hesidin,
he tends to set spontaneity end inwardness over against outward
formz and caleulated responses. In his view of human velatlons,
therefore, formolity is distrusted and separated from immedizcy
and mutuality. The I-I% side of humen exdistonce and permanent
govermmentel stiuctures, according to Bubers; should be overcome
and trensformed inbo the life of dinlogue. But through the uso
of Maemurrvayts "form of the personal’ we attempied to balance
the I-Thou philosophy by emphasizing the value and even necessity
of I=~I% for the veality of T and Thou. How, Buber sees the I-Thou
relation of nen in the vorld as the place whore we encounber
God, thus the essence of tyue wreligion lg inberpreted by him to
be on immediste, dialoglical welation to God in the world. He

presents +the sphere of organimed religion as a declension of
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the primal faitherelation in which we vespond to the eternal Thou
apart from conventions, prescribed action, and formal stalements.
Consequently, he presents genuine Judeism as a trusting reletion
with God and Christienity es fundamentally a belief in propositional
trathe But we have disagreed in part with Buber's asnalysis of
Christion meligion and religion in generale By means of Bulimonn's
New Testament studies we pictured Christlanity as & religion in
which belief is fulfilled in trvet. In o few words, for the
Christien, knowledge about God and relationship with God comple~
ment rather than confllet with each other. Ve drew upon Tillich's
thought 4o argue further thatl Protestant Christlanity in particular
integrates formality and freedom, secularity and sacredness. The
Protestbant would view the alienatlon of the religious sphere f{rom
the so-called seeulax world as indeed a regrettable stete, but
the solution would not be found in e religlous life that hy~passes
organized veligion in order to embrace the secular life and make sacred
the sveryday world. In weviewing Buberts thought it seemed thet at
a few points his approach might he tending in that dirvection.
Hence,y in our discussion of his attitude towerds dogmas, rituals,
and morality, we have tried lo develop a slightly vevised religious
ideal that would clearly acknowledge the velue of these elemenhs of
religion a8 well as integrate them into the I«Thou philosophye. It has
been suggested {thet dogmas, culﬁs,'and-moral rules could be viewaed ag

a bype of Geistige Wesenheiton, spiritval forms through which we
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are able to meot the obernal Thou, or ot least look out to the
fringe of Trenscendence. And Tillich suggests in one of hig
eseays that Duber could even include the State in the same
cobegory. Thus, we could look upon our governments and religions
a8 part of that world which is laden with divine address and
which is hallowed by our xesponse 4o the eternal Thou. OFf course,
such an anendment of Buber's thought would not mean that the
gtate and the weligious establishwent should foxm the cenbre of
cur lifes The life of dialogue that opens up to historical
Transcondence rensins the heert and meaning of humen existence
in the world, In the final enalysis, Bubey is really soying
that ovy "life in God" ig united with that "1life in the world"
which i® based on free association and o minimom of esgisblished
order, And if wo set aslde his distzust of formality, we are
able to suggest o religious ideal that includes both the spivii
and structure as means by which God and man become pavbners in
creation end redemption in the everydey sitwation. There ig, to
be sure, an importent truth for Protestants in the general
direction of Buber's religious ideal, uemoly the free spirit
ghould remain the final guide end avthority in man's searvch fov
religious reallty. I formal liturgies, moral laws, and dogmatilcs
are to funclion vightly in the Protestent falth, then these
structures must be used primarily as conetructive alds to deeper

religious experience wather than cruel dictates of our reason,

congcience, and means of worship.
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FOOTNOTES

Cheptox i: n Introduction to M. Puber's ftudy of Jasidiom.

Mortin Buber, Por the Soke of Heaven (MNew Yorlss Hexddion
Books, 1950}, wid,

Hextdn Duber, Hasiddem and Hodewn Hen (New York: Horison
Praas, -19.){3); Poe '

Buber's weitings velating to Uoeddiom £2l) into thwee
genepal groups. Fivatly, thero are.the ccceounbs of tho
early Haclddot leadors (Approximately 1’?.50»»153,;0) and
their teachings. Short selestions oa dldnotic moterind

eve pregsented in K’en Ezgr_:ga; Hooddiot Soyines end The
hemwTovts iy otion ; nxm« iwoe vith God (2

pu’blicut:&.ena, most of tm:a izmi.uim: 'E.eae%ﬁm:, L:%: Whor's
disposal was o maps of formless end frogmentexy motvwial,
To thio uner@c,mnmi deponit of Hoplddet tradition Buber
recognlued and developsd two iiterary forms, tho shord
story emd the "legendary anecdote,? in which a single
Incident conveys the "ueaning of life.” (Imhaz*, Talen
of tho Hosidime The Barly Masters, New York: Schooken
”:rntmauet an,“ viil,iz.) I»%mtm
Tabt 3-997);

| » GNE THY HOTY @ampleaua,
refined Tales of Tho tasidim WWWQ,
(1947 and 1950)  DROOP'S CHrONLCLe«NOVels For the Hal '-é
of Heaven, (.&911-3) mentiono several Pigures whe alop ap
in Poles of the lasiddm: Loter Masters, but bhasieally azw
ahronluleamva.t. dratatlzes che aabivolent relotionskip
betwoen the Scer of Lublin end the Yehwil, The m‘é-sazf; gives
Buber o nodiva for presenting his underslomding of the
Hooidiot way of 1ife by means of Mving sliuvablons and
pergonadition vithoub legendory olabowebtion, ‘Bhe second
type of mubericl in evemplified by the epegys du which
Bubeyr divectly discusses Hoolddism on o pubjoet of the
philospphy end hiod my of velipgion. Those esotys wre

266
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collected in l-i’nsidi.sa. Hasddiom end Modora llon, ond The

: Jeandnr: SMe  LhO *&.em@um of the
&im“b and cecond type af naterdad beows the Uiaces of
Hasidlet torminology, with which fow moilam roeoders wouldl
be fomiliar. Buber explains thet v his lnberpretabive
vorkz be deliberately preserved the gythlend cand epie
style of the Housidist sources. e sors he deos nobt apmo
with the postulate that we nced to “iiezmrmalﬁg;iﬁe" zma:lcmﬁ%

wellgions into concepts of our tiwmes It is his oplnlon

that ne "germonia teaching” cun replace tho nyth; bus
there can certoinly be "sermonie teachlnge thet avs
able 40 renow awtu throudh bewin{, :g:i: wximumd o
the prosent.” - {Duber, Hasidim and Modeyn Men, pe 43)

The th.iv& @mup of muterlal goap beyond tie mature of
“germenic teaching.® Foch one of the writdongs in tho
thivd group almost denand & geparate cOLOGOIYs ﬁavexw-
theless, all the wedtings commendy ohavo she moed of
Haoldion end chow that Haa:ldiat soncepts- have been
apsinilated into the fabyie of Duber's almumt. Torious
Iiterary aty&ea are vepresented in the group, suwch as, o
series of meditotions, (he Woy of ian (1948 3 short essaya,
“Dialogue® in Detwesn Man end Nans on anadyticed obtudy,
“Taagos of Geod and BvILF in Gad 1 Gedls ond tho eavller
book of disloguen, Dandel (3913),

Buber, [apidion end Hodorn Man, pe Al

Maxbin Bu‘bar, Qeby
1947}, DBe Lis i

Dubar,. o

an and Mon (Londons Kegan Pauld,

ﬁu’i:&er, Por the Sak

I’l‘m*isin im't;aer,
{19ew Yorks Horduom §

Buber uses -veligion= in a positive way io mean & true
relation to the Absolute end also in & pejorative senso,
usually with quotation-marks, to designate dogue end
cult, i.c. @ sacred sphore set apary from profeane life.




Le

Ze

3

ahe Baskevound of Hasddion

Yho mador souvrees for tho chapler on the boekground of
Hosidliem includo:

Nortin Buber, "Jewieh lyobledew® dn Zhe
Noohy 6(&%300&2&5&%: Indiane Univeysi
Die 5"" .

Hoxtin Buber, “Tho Bagimungs“ end "Tha Foundatlon Stono®
in Phe Ordc-in and | sidten (Wew Yoxl: Howdzon
5“’5‘@5333 L)
Sdmon Dubnov, it v dn Ruag ~
Tol, X (I?h.ilodel;mi TN T wm.ma Hocicly, 1946).
Gorohon G. Scholen, Medor Grends i Jewich Myotled

{London: Thomes and m&:sen, |
G»ex'nhem Go Soholen, dn the

Polep of Robbi
Presd, 19

oy :::l.mpﬂ,z,r ‘»’aﬁmr :}.ﬂ *&he aporad uqa‘ ni‘ mmmm x*mﬂ-eh B
vrdtten in cbout 1875 by o Sponish Kabbaliot, Noses de Leon,
Tts plece in the histoxy of Kabbalium epn be gauged from the
faot thot among the whole of poot=Taluudic mmaimma.
Iibocature only the fobar becano o conondeal text, which fox
o perdod of several conturiea vaaled with tho Bible and the
Tolumud, The Zohay ds wrdbton in ppeudepigrephic form,
almost in the Tomm a:t" a mystleal wovoly The outhor ic o
gendus of homily wuthor thon o sratomatie thinkers  Hio
favourita way of putting foxverd an idea is to workt at the
mystiead interpretotion of a Sexdpturel saylngs Under

the authoer's homiletical touch the most unprotentioun vorpes
of Soripture sequixe’ an eantively uneupgoted meandng., The
sametagpgoach tgh aggiptumi s.nf;axzpmt?tian is commonly .
adopted in the Honldlct novement, CF. Scholem, Hajor Zrondo
in Jewish Mysticlam, Fifth Lecturo, .

A discupsion on the background and noture of Haplddism must
epntinually rofor to the conceptlons of an oxdgloal cosnes, &
fall into dishoymony and man's vesporsibility for restoring
the ovdglneld orxder suid hozwonye Foy the Kabbalisvs and
Hoslddnm the wm;;ie per..:%(mc'tiva van apparently auﬁmsmafby the
flohrew word, yihude Cfs Bubor, Qeigin and Mec 0

Haoiddom, pp 130£: Of~for an ercellent sumnary on t‘;mlm%nﬁ of
?Ehuﬂj 10 the English translotion of Bubew's wrdbings the

phrase, “wﬁflaatian of God" is used to oupress Buberts

interpretation of the meaning of yihud. His phvase will be
used in the following chupters of thic pection bub the redder
et furmdoh the proper implicotions ewd sebling Ler theo
phrose, In the gsmaentgggmam funification? mfmm 4o that
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renowal end wholeness which comes frul & restoration of

order and hormony. Who phrass, “unificatlon of God" must
not e thought to sugpest that theye hiea over been o dualdly
in God ox that tho presence of God dn the wordd Losen Ao
multiplicitys The Kebbalists and the Hopldlm fdsmly
boliaved in the nyotory of one Ged who manifosts Himself in
pavy places anl in woagy weys ab any one momend. Favthermore,
"uoification of Ged® invelves the orxcotion as welld o dhe
Granbore  Although divine 130 1o nob Ldndied bto cvention,
they oxvation represents the menifestotion of the divine 1ifle
as Creator, IHence, the pwoblematio patuve of exontion and
the diormpted ife of the Cvealor ave resolved bogathor in tiw
gume umen acbions, In the Ddaspora the Jews comuonly folb
that this cosmle restoration would precede tho end of the
prile and the bogiuning of o now, wnléed Iswel. (02, Buber,
Ibid., phe 2024218 for an amlysis of the Aintererelntion of
Lovaolts redemptlon and the cosmic pedenpbion dun fapidiel
toneing) \

Simon Dubnov, {1
Vols 1 {Fhilode:
che VI and X,

Ibid,

Lovds I, Newmon and Seauel 8pitg, A Hosld
{Loudons Chorles Sovibuner's Sons, 1956),
Ixdx,

Dubmov, History.of the Jews in Russia end Poland, p..222.

?fiaxr‘g:!.n ‘Duber, Posiddon (New Yoalis #Hllosophical Idbyoxy, 1948)
Te U
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Chapber TITs The Kobbalistic Features of Hasidism

Maxtin Bubor, The Lesend of Baalw-Shom (Yow Yorks Yarper and
Byothers, 19555, Bs 3T

Mortin Buber, For the Soke of Hoaven (New York: Meridien
Books, 1958), pe 251

Marbtin Buber, The Wey of Man (London: Routledge and Kogen
Paul, 1950), De Ge

HMartin Buber, Hepidiem (New York: Philosophicel Library,
1948)y pe 630

Thid vy Do To

Martin Buber, J_and Thouw (New York: Charles Soribnerts Song,

Second Bdition, 1098), DPs 024
Thides Do 834

Gershom Scholem, "Develuth, or Communion with God," The Reoview
of Relimion, XIV (Jan., 1950), p. 135,

Buber, I _aud Thon, p. 80,

Thid .

Scholem, "Develmthy or Communion with God," p. 121.

Touis T« Newnmon, Great Joewish Pervsonalities in Ancient and
Modieval Times (Londent Poter Over, Libde, 19625, De 297«

Jecob Minkin, The Romance of llupidiom (New York: Macmillan
CQup 3-«935)’ PO 85.

Martin Buber, The Origin end Mesnine of Hagidigm (New York:
Horizon Preoss, 1960)y pe 95

Se b Horodesky, Leaders of Hasgidism (London: "Hosefer!
Agency for Literature, 1928)s pe 8. '

Buber, The Orisin end Meanins of Hasidism, pe 96.

Bubor, I and Thou, pe 82,

Scholem, "Devekubth, or Communion with God," p. 115.
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1D. For an oxumple congider this saying which noes gesunl
inbercourse as its model:
"Prayer is o coupling with the Glowy of Cods Therveforo
men should wove himpolf up and dovm b the besgioning of
prayer, but then he can stand vnnoved and eleave to (zafi
in o great cleaving. And becouse he moves, he can otlaln
to o great ewekening se thoat bhe mush roflect: why o I
move up and dovn?  Certainly, becauso the Glory of Cod
atands over agalnst me, And over thin ho ombors dnto a
Q,ren‘t&mptum o7 Hortin Duber, Hasidion snd HModeyn Hon
e 3.‘;‘2 . ' ‘ o

20, Buber, %ho gegana of Haol=Shem, ppe 17=224
21, Duber, T 2 of Hnsiddlam, pe 70.

82, Ihdds, pe 181,

23s For exumple: by o otrange twn of events o simple man finds
himoelf on the throne, while bis clover and ouscessful twin
ends up in rain and becomen o subjects Dubey, The Uoles of
Hobbi Nachman, "Phe olaver man and the ojmple man,® pps fd=Oks

KRBT (Zt@ezfz Torks Hoxison
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u«o imﬂiﬂiau Community to Rabbinicnd

Morbtin Buber, Ren lungs (New York: loridien Dooks, 1998),
Pa 9L,

Buber, Hesidiom ond E@n&am Man (Now York: Hovizon Press, 1958),
Pe 207,

Compare Maybin Bu\m Good ond Bvil (New Yorks Charlen
Scerdbnorts | ons,l%js » PDs =98 ulth the éﬁ.acumsim o
Hasidlenm in Mowrbtin Duver, The Ord o ;
New Yorks Hoxdeon i”maa, 1960

Dofinition of elementel urge:

"Llemental urges are those factors in huwsan existonco which
enahle humen exlotonce to develop subjectivoly, thoush dn
aceordonce with o compon cove whiech shapos o man portly Jike
all other creatures and portly as o pon end an individual
endowed with bis ovn peenlior trudto. We kuow theoo uru:.ﬂ
under the naneh of hunger, sex, anl the will Go povert,

?i‘zx‘t%ﬂ Buber, Iarqel and *bhe Wordd (New Youls: Schockens 96,;).
Pe T3

Prber, Good ond Bvil, p. b
Herbin Buber, Israel and the Vorld {9aw Yorles Sohooken Dookn,

1953)' Phre 176215.2‘

Buber, Hosidiom and Hodern Men, ppe 56, 57; also, Good nnd
Mv Be 9.5.

The concept of "divection” appeors in Daniel (1913), wecppeors
adl through hic essgys on Hesidiom, 1o Lasie %o the labew
troatice, "Images of Good and Iv:l.‘l % ond 4o the high point in

the public conversation (1957) w:!.ﬁa. the Americm phymimf-!mmpiat,
Caxrld Dogors. - Martin Buber, The EKnowledse of Dan (Iondont
Allen ovdl Unvin, 19G5), ppe 379, 180 .

Mortin Duber, T and Thou (New Yorlks Chorles Soxibnor's Sono,
Second Bditien, 19%5 » Ps H24

Duber, Good ond HBvil, ppe 9G, 97.

Duber, Isyopl and tho Vorld, pe 182

Buber, Good and Evil, pp. 140, 141.
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Hertin Duber, The Vay of Man (London: Routlodge and Kegen
Fouly 1950), De e

Buber, The Owigsin and

When reading the othloal inotruction in Meoldist litorabture
moot Ghristiens ere dupressed by tho sinmilaxrdly of tono and
content botween the Chrioticn gospoln and Hooldiol matorisl,
Louls Newnan xigblly cuggests thot 46 would be poesible o
select ‘a group of Hoodlddet sayings ond tolen which mig:,hb
cauge uninformed Chyistlons to wondewr I¥ they wore not
reading Christian apocryphal sodorials of the apovtolic ages
Gy Mewman's inbroduobion to A Hasidic Antholopy (izx -
laxiid) for further information contomang SLudion on Ghe
relationship of Uesidisn and Chrintioniiye

Pubes, The Origin and Meaning of Hasidism, ps 145.

Thile, Pe 26=23, LOwL5, 12&-3135; adso, Havbin Duber, Tho
Tules of the Hasidim: Tho Bevly NMestorn (Wow Yorls Sehivelen

Buber, The Origin ond Hesnine of Hasidiom, pe 45

Tbide, De 26

dbide, Do @76

Tovaol s Kaglo, “A Reeonomdnaticn of Hapddiem,® The
Rﬁegnatt‘uﬂ‘&i(ﬂﬂiﬂt L’CXII,. NOQ 6'3 (HCW’ 9‘37)’ I‘?‘ ?‘

Louls Ginsberg, On Jeulch Lav and Jore, pe 21by quoted by

Kazio, Ibid,
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Re Grogor Smith, Mertin Buber (Cevey Kingwgnite Presa, 1966),

De e

Hourice S. Priednan, Morbin Bubent Mystic, Bxistentislict,
Soel m,_ pimtmﬁwﬂg_u(}y in the Bedemption of Tivile Doctorel,
disser czi,mn fow the University of Chicago, June 1950, The
Univereity of Chicago Ddbravy, Microfilm T 808, ps 25.

Home Kohm, Mopbin DBubor, sein Werl wnd seine Zoih (Wins
Joseph Melzer Vering, 196L), Dps 14wife

Maxtin Buber, Datwecn Yon ond Man, trans. and intro. by
Re Gregor Sm ith (Colling, ihe Pontans Librowy, 1961),
Poe 148=191,

Tb:l.c'!., Pe 220.

1131{3.', Pe 2[}60

Tbi{lb 3 Pe 46 ¢
Ibides pe 1624

Ibidss Buber quotes from Farl Heim'e woweds, Ontoelogia wnd
Theolq_gg Zodbochrift fie Theolopie und idyche, neoue
1"0@3 Mﬁﬁﬁo ’ }g. 385 ‘

Martin Buber, "Usber Jakeb Bbhue," Wicner Rundgchon, Vol

V, Noo 12 (June 15, 1901), pp. 252-253, (hig source

s guoted by Fyiedman in Mm‘un Bubor: The Life of Dialosug
( Londont Routladge and Kogan Paul Lm., 19553 s Footnote
noe 1y, pe 5.

WUpebin Buber, ode, Jdidische Kwnotlor (Berlin: J#discher
Verlog, 190,)5 De 43. This sourpe is algo quoted by
Priedmon in Moptin Bubors The Life of Dislomue, foobnote
noe 1’ Do 5$n . ‘ ‘

Martin Buber, Das Dialogische Preinzip (Hoidolbowg: Lembewb
Schneider Terlag, 1}535, Dhe %00 )0(.
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Tolde, pv 3075 adso The Legend of Le:z.aalw.ahcﬁem (Wew Yorks
Hawpor and Brothers, 1959), xiil.

Ihid ey Do 1.7 .

Hoxtin Buber, Bobween Mon ond Mon, pe 524

Merbin Bubor, Doniel: Dislosues on Realization (Wew Yerlk:
Holt, Rinchart, end Winohon, 1064)y pps 6180

Jhidey DPe 9Ly UH=09,

Hoantin Buber, Heden fiber das Judontum (Prankfurt aw Mains
Iiborarische Ana foll Ritben & Loomngs 1923), xexix.

Maxtin Buhow,
of Hasldionm

Mextin Duber, Dreimuioce und Bogomnunzon (Leipzj. ¢ Tneel Vorlag,
1907)s P 8-{65. This ossny 48 dnciuded in Pointing tho

Vay (We Yot Horpor and Low, 1963%) undon the title "With

& Honiet," ppe 2530,

Bubery Dog Dislogioche Prinaip, ps 308.

Moabin Bubory I end Thou (New Yoxrks Cherles Seribnerts

»JOﬂﬁl’ §.9)8), I}h 12).

Paul A Behilpp vad Moploo Fieledman, eds. Mortin Buber
(Stubbgarts We Kohlamner Verleg, 1963), pa 59e

Buber, Dag Dinlomloche Prinaip, ppe 505-510,




Chopter VI Tho Meaning of T-Thow end Twld

1o Moxbin Bubery L gnd Thou (Cherles Scribnexts Sone, 1958),

De D
2. Ihidey Do 54e

e John Hoomuwrey, Jhe Fomm of the Personals Papsons in Rolation
(Febhem ond Peber Tidey 196L), pe Ole

4o Upwbin Bubor, Botusen Mew end Man {Colline, Fontope ILibwawy,
1961)s ps 2444

¢ Howxtin Duber, The ¥nowlod
oo 15 & |

Geo Ibidey, Dpe 7oy Ty 78 £

a0 0f Jon (Allen and Unwin, 1965),

Te Bubewy Boiwaon Man ond Man, ps 207,

8 3311?3@:?, ‘I'ha Kk}ﬂ'z’i’ 1@@ lor ey Q.{’: 3@%11' Pire T O35 o
D - 3“3:3&3_@;., Pe Tla

10. Moomweray, Solf os Agent, ppa 44+65. (Holf uo Asent ds tho
agoend vols of the leotnwes published wnpler the title, The
Hom of the Forponal.

1le Bubexy L ond Thony ps 27«

12, Dubory Betveen Mon ond Nen, pe 2124

15+ Ioide, Toobnobe nos Ly pe 213

Ve Buber, The Haowledue of Many pe 60

15 Ibidey De Ole

6. Ihid.

VTe Jbide

18. Duber, L ond Thons ppe 22, 25, 28, 29
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lncmurrey, Fersons in Relation, ppe 00-82,

:ﬂ)'&ﬂ ey Do BRwll o

John Maocmureey, Relision, Art ond Sclence (Liverpool
Univorailby Pross, 1061)y Pe 576

Ihidey pe 42. Iocmurwoy uvees "ard' in o sense which includes
o wide wange of pomsible arts, such a8 painting, srchitectura,
goulpbure, mupic, dencing, pootryy dnamn, prose, sad othor
Titeraturo .

Thidey PPe 55565 Porsons in Relation, ppe 83-05.

This Germon phrase 1g nob coslly transloted. In o letbor

of 6th I)ecramhar, 1957, Buber bold Professor Re Gregor

Srmdth thet 1t means “spivit in phenomenal forus,"

(Mombin Buber, Cavey Kingsgabe, 1966, pe 16, foobtnole no. 19)
And From the Doslgeript of L and Thou Gcﬁahar, 19_)7) wve
can deduce thed these forms are g response of oupr inner

Life 4o the spizit theb meets vo ag Othomess. (Charles
Seribner's Sons, pe 129) Feon the exenples given in

I and Thou 1t seems admissibie to conglude that “epizit

i glmnomml forens dnclwles, et least, any artistic
production or any plece of Literature v:::'f bher bofore or
efdor 4% how woceived expreouion. In the pesgent chaptor
this ig the particulay meanlng given to folstize Wesenholton
although ite total gecope of weference surely ia nob
exhaunsted by thet dofinition.

Buber, I gnd Thous ppe 102, 103.
Abldey pe 151,

Tbidey pe 6o

Toidey ppe 124, 125,

Ibidey pe 120,

Ifred North Whitehead, Process and Reality, An Losey in
Cosmm (Weowr Yorks Mok TLIon Cosy 4029), DDe A2(wi0f o

Buber, L ond Thouy pe 126,
Ihid .
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Thid.s

Monwice S Frieduon, Movdin Bubers The Life of Disloxy
(Londons Routledme ond Kogan Paml, 1955), D

Puber, The Knowlaedme of lons pe 6o

Bubery Detwecn Men and Man, ppe 29, 26.

Bubexry The Inowlodgse of Mom, ps 60.

Buber, I _ond Thou, pe 128,
Thid,
Refar to above foobtuoto nos. 24 .

Bubewr, I aud Thou, pe 63 the Germen text xoads:

e o o« Aus Jedem vernchmen wiy eln Wohon von ihm, din
Jeden TDu wreden wiv des ewige on, in Jeder Sphlvae nach
ihreer Veige

Dag Dialop fi&g%ha Peingip (Hoddelbergs Tombert Schneider
Terlagy 1965 s D 10
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Ghopter Vii: The Relotion botwoon I-Th and T-Thou

Marbin Buber, I and Thou (Cherles Scribner's Souns, 1950),
Pe 180,

Jbides PRe 559 34s
Ibid., PDe 9, 90=1004
Mowbin Buber, Eelipse of God (Hevper Towchbook, 1957), pe 128,

Bubery I and Thous pe 44

Ibidey po 46,
Abidey Do 440
bid ey Do 450
dbidey D 464
Abidey De 8L,
Ibidey Pe 45,

Mertin Buber, Betveen Men and Man (Collins, The Fontena
Libfﬁ'&ry ’ 1961)' Pe 270

Ibi&o, Pe 59’
Bubery I and Thou, D 454
Ibido’ PDe 45”510
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